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1098 ‘Typicon of Saba, 12th-14th contury, 
1097 ‘Typicon of Saba, 1214 A. D. 
1098, ‘Typicon of Sabba, 1387 A. D. 
1101 = Typicon of Saba, 1312 A. D. 
1108 ‘Typicon of Saba, 15th contury 
1108 = Typicon of Saba, 1464-65 A. D, 
1216 Sticherarion, 11th:13th century 
12a Stichorarion, 11th-12th contury 
1282 ‘Triodion-Penteoostarion, 13th century 
144 Sticherarion, 13th century 
1245, ‘Triodion, L4th-15th century 
1614 = Triodion, 15th century 
SOPH H = Jerusalem Patriarchate Hagios Stauros 40, 
950-59 A. D., Typicon of Hagin Sophia 
SOPH P Patmos 266, Typicon of Hagia Sophia, ond 
‘of the 9th, beginning of the 10th century 
Tif 222 Synaxarion of Georgo Mtatsmindeli, 12th con- 
tury copy 
Tor 216 ‘Typicon of Casole, 1174 A.D. 
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= Pentecostarion, 1th century 
Vat Gr mn, 12th-13th contury. 
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Vat Gr = Holy Week-Pentecostarion, 15th contury 
Vat Gr = Ttoms from the Horologion, 1873 A. D. 
Vat Gr = Typicon of 8. Maria di Mili, 1292 A. D. 
Vat Gr 2118, = Triodion-Pentecostarion, 11th contury 
‘Vat Gr 2029 = Hypotyposis 

Vat Pal Gr 101 = Typioon of Saba, 1373 A.D. 

Vat Pius II Gr 30 = Triodion-Pentecostarion, 11th century 
Vat Rog Gr 58-59 ‘Triodion-Pentecostarion, 11th contury 
Vat Syr 21 = Molkite Proxapostolos, 1353°A, D. 
Vatop 322 Hypotyposis, 13th-14th century copy 
Vatop 1488 = Sticherarion, 11th contury 

‘Vind Theol Gr 181 = Sticherarion, mid-13th century 


Note: In citing to manuscripts found in the Soviet Union wo generally 
rofor to thom as belonging to tho library in which they were found at tho 
time they awere studied hy the authors we have consulted. Many of these 
collections have been relocated in diferent libraries, Rev. Miguel Arranz, 8.J. 
has Kindly pointed out to us that tho collections of the St. Potersburg Ee: 
lesiastical Academy and of the St. Petersburg National Library are now 
found in the Publignaja Leningradskaja, Biblioteka Saltykéva-Séedrind. 
Unfortunately, wo wore not able to discover tho whereabouta of any of 
the other collections containing manuscripts to which wo rofer 
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Corpus Christianorum., Series Latina, Tu 
Corpus scriptorum christianorum orientalium, 
= Dictionnaire darchéologie chrétienne et de titurgic, Pari 
1907-1953, 

Jahrbuch ftir Liturgiewiesenschaft, Miinstor, 1921-41. 
Migne, J. P., Patrologia Graeca, 161 vols., Paris, 1857-66. 
Migne, J.P., Patrologia Latina, 217 vols., Paris, 1878-00. 
Monumenta Musicae Byzantinae, Copenhagen, 1936 ff. 
Oriens Christianus (Leipzig) Wiesbaden, 1901 ff. 

Orientalia Christiana Analecta, Rome, 1985 Mf 

Orientalia Christiana Periodica, Romo, 1935 ft. 

Le Proche-Orient chrétien, Jerasalom, 1951 f, 

Reowe Biblique, Paris, 1892 ft 

Texte und Untersuchungen 2ur Geschichte der altchriatlichen 
Literatur, Loipzig.Borlin, 1882. 
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INTRODUCTION 


Tho history of the development of tho Easter services is one 
in which there concur the influences of various liturgical centers 
of the Byzantine Empire, as in the case of the Byzantine liturgy 
as a whole. We have chosen to set as the term of our study 
of this evolution the early printed Typicon of Saint Saba published 
at Venice by the de Sabio brothers in 15457, This work is among 
the oarliest editions of the Typicon, if not actually the earliest. 
‘The use of the printing press to reproduce the Greok liturgical 
books was to be of the greatest importance in the standardization 
of the liturgical services in the Byzantine world, While the 'Ty- 
picon of Saba had by this time gained predominance as the uni- 
vorsally accepted regulator of the liturgical services in the Ortho- 
dox Church, the printing press assured an even greator toxtual 
uniformity than was possible in a poriod when the 'Typica wore 
copied by hand from various slightly different versions. ‘The 
evolution of the Easter services beyond these early printed Typics 
was to continue, nonetheless, with regards to one or other point. 

Previous to this uniformity, howover, thoro existed a long 
period in which the various liturgical centers of the Byzantine 
Empire maintained something of a relative independance in the 
ordering of their liturgical services ; relative, bocause de facto 
no individual eonter existed in complete isolation from the others 
in terms of liturgical practice. Even the Great Church itself 
which more than any other could lay claim to such individuality 
underwent influence from monastic ‘Typica in the later period 
of its history. The ser standardized in the printed Typieon 
of Saint Sabba were the result of a creative interplay between the 
various liturgical centers of the empire. While this statement 
is true in some measure of the Byzantine services as a whole, it is 
eminently so in the case of the Easter offices, presenting as they 
do so many differences from the ordinary series of weekly and 
yearly colebrations. 

The two great conters, that of the Holy Sepulchre at Jerusa- 
lem and that of Hagia Sophia at Constantinople, may be said to 


*Cf. Typicon, Venice 1545. 
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‘be the great sources for the elaboration of the services. From 
‘these the various monastic centers were to take their inspiration 
for the ordering of their own services. ‘Thus in the first two sec- 
tions of our study, we propose to study the liturgy of each of these 
centers during the period for which we have liturgical documents 
witnessing to their practice. 

While both of these were to have an influence on practically 
all of the later monastic ‘Typiea, the relative importance of each 
was to depend, in part, on tho geographical position of the monastery, 
and, in part, on the period during which the Typicon of a given 
monastery was composed. 

Tn addition to this thero is the fact that certain greater mo- 
nasteries exerted considerable influence on smaller ones in thoir 
orbit. Sometimes this oven resulted in the adoption by the lessor 
monasteries of the Typicon of the larger one. ‘The two most im- 
portant names in this connection are those of the Studion and of 
Saint Saba, Prior to the 12th century, the Typicon of the former 
was almost universally used throughout the Byzantine monastic 
world, Afterwards, that of Sabba was to inherit this predomin- 
ance, Corresponding to this shift from Studion to Sabba wo find 
monasteries which changed their original ‘Typicon (inspired by 
that of the Studion) to that of Saba. ‘Thus, in the Georgian 
monastery of Iviron on Mount Athos, the primitive Studite-type 
Typicon of St. George Mtatsmindeli was eventually roplaced by 
that of the monastery of Shio-Mgimve, which is, practically speak- 
ing, copy of the Sabba ‘Typicon. Some monasteries (the Italo- 
Greek ones in particular) were loss subject to such changes because 
of their distance from the center of the Byzantine world. Hence, 
they maintained their primitive Studite-type Typica. Indeed, 
‘thanks to them, we aro able to study a tradition, which, precisely 
because of the wholesale adoption of the Sabba books, would other- 
wise be largely a mystery to us. We propose then to study in 
the third section each of these traditions. 

‘Phe object of our research will be the series of rites be- 
ginning with Vespers on Holy Saturday evening and continuing 
without significant interruption, according to the ‘Typicon of Saba, 
through Orthros of Easter. We will study also the Easter morn- 
ing Liturgy, inasmuch as this is linked with Orthros in current 
practice. 

In the strictest historical sense, the expression “ Paschal 
Vigil” is applicable only to the Vesper celebration with its Liturgy. 
As we shall see, however, this service never served as the context 
for the creation of any considerable amount of liturgical poetry. 
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In large measure concerned with the theme of baptism, it left 
little scope for the development of tho theme of the Resurrection. 
Orthros, however, which is hardly mentioned in the early Jeru- 
salem documents and the Typicon of Hagia Sophia, became the 
area in which Byzantine hymnographers found scope for the ex- 
pression of their understanding of the Paschal mystery. Apart 
from the texts still in current use, there are well over a hundred 
Stichera provided in various manuscript collections for this service 
on Sunday and throughout Easter week. ‘This shift of emphasis 
led to the replacement of Vespers by Orthros as the concrete litur- 
gical context for the present day " Vigil”. Whether such a transor 
Was opportune may be open to question, but the fact remains that 
the core of the Easter celebration of the Orthodox Chureh lios hero. 
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THE TRADITION OF JERUSALEM 


CuarreR ONE 


GENERAL DESCRIPTION OF THE DOCUMENTS. 
STUDIED 


1. Peregrinatio Egeriae 


This document is generally considered by scholars to date 
from the end of the fourth or the beginning of the fifth century. 
Pétré sets 363 a8 a terminus a quo, this being the date of the Per- 
sian occupation of Nisibis, a state of affairs still obtaining during 
Egoria’s visit (XX, 12)2, ‘The terminus ad quem would be deter- 
mined by Justinian’s transformation of the church and monastery 
of Sinai between 527 and 557, since Egeria’s description of the 
buildings does not correspond to these changes. Further, the 
destruction of Antioch by Chosroes in 540 provides a more precise 
limit for Egeria's visit to this city. 

Others have tried to determine the date more procisely. Baum- 
stark identifies two of the bishops mentioned in the course of 
Egeria’s trip to Edessa as Eulogios of Edessa and Protogenes, of 
Carrhae, both of whom are spoken of by Thoodoretus *. He 
thus settles for the period 383-385 as the date of this trip. Ro- 
contly, Devos adopting the position of Baumstark, has attempted 
to determine the date oven more precisely. Calculating the date 
of Easter for each of the years suggested by Baumstark, he finds 
that only 384 was a plausible date for the trip, as in any other 
year Easter was too close to April 19, the date of Egeria’s arrival 
in Edessa, One would have to suppose either that she celebrated 
Easter along the way (which sho docs not mention) or that. she 
remained in Jerusalem for the feast and then left afterwards, In 


*Bruenm, Journal, p. 14; Tho references to Egeria in this study are 
from the edition found in the Bibliography as Itinerarivm Egeriac. 
*Baumstanx, Das Alter, p. 
“Taroponeres, Historia Beclesiastiea, cols. 1153-60. 
* Devos, La date, pp. 165-94, who also summarizes earlier studies. 
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tho latter supposition only in 384 would there have been enough 
time betweon Easter and April 19 for a trip of about 24 days ®. 


2. The Armenian Lectionary (ARM) 


Dom Renoux? has gathered together a considerable amount 
of manuscript material concerning this lectionary, either in the 
form of actual lectionarios or of other types of literature which 
throw light on them, Of the lectionaries, the following have beon 
tho most usoful for our purposes : 


1) Bibliotheque National Arménien 44 (= P) from which 
Conybeare presented a list of pericopes along with a translation 
of the rubries*, Both Conybeare and Renoux judge it to be 
of the ninth or tenth century *. 

2) Codex Jerus, armen, 121 (= J). Renoux published a 
list of its pericopes along with « translation of the rubrics in 
Le Muséon*®, Tt was written in 1192 in the monastery of Mai- 
kevor in Cilicia. 

3) Brévan 985 (= Er). ‘This manuscript written in the 9th- 
10th century is another example of the ancient type of lectionary. 
Renoux has recently published its text. While it preserves 
clements which were previously found to be proper either to 
J or P, Renoux judges it to date from a later period than either 
of these two. Rather than being a translation of a later Greek 
‘Dypicon of the Anastasis, it seems to have been elaborated from 
the earlier Armenian translations. 

4) Codex: Bodleian Armenian D 2 (= B), which Conybeare 
uses to supply for lacunae in P, represents a later stage of deve- 
lopment. He dates it as 14th century at the latest 


‘This lectionary in its earlier form, represented by the manu 
soripts P and J, which date from the fifth century, describes a 


© Tbid., pp. 176-77. 
"CE. especially Un manuserit, Liturgie, and more recently, Le Codex 
Arménion and Erévan 985. 
*Conypranr, Rituale, Appendix IT (pp. 507-2! 
* Ibid, p. 507; Rewoux, Le Codex, p. 29. 
Wwf, Rexovx, Un manuscrit, The references to the lectionary in the 
course of this study are to this work. A more complete edition by Renoux 
's in coureo of publietion in Patrologin Orientalia (ef. Ruxovx, Le Codes 
rménion.) 
MCE. Rexoux, Erévan 985. The material concerning the Vigil and 
Easter Sunday services is found on pp. 53-55. 
* ConvnEane, Rituale, p. xv; Rexoux, Le Coder, p. 30. 


CHAPTER ONE: GENERAL DESCRIPTION OF TIE DOCUMENTS STUDIED 9 


liturgy of specifically Jerusalem type. Two items help in doter- 
mining the date more precisely : 1) the mention in the lectionary 
of soveral stations at the Martyrium of St. Stephen and 2) the 
absonce of the foast of the Nativity on December 251%. In this 
more recent study Renoux has shown that the latter is not very 
helpful in view of the present state of our knowledge concerning 
the introduction, suppression, and re-introduction of this feast 
on December 25 in the Holy City, 

As regards the terminus ad quem of the lectionary, he points 
to the fact that tho lectionary’s celebration of the depositio of the 
Prophet Isaiah on July 6 does not correspond to the transference 
of this celebration to August 25 after the year 442, when the relics 
of the prophet were believed to be found. That portion of the 
relies kept for the city of Jerusalem were placed in a martyrium 
built by the bishop, Juvenal, in the valley of Kedron, where the 
new depositio was colobrated. ‘Thus, the lectionary with its cele- 
bration of the depositio on July 6 must date from before 442. 

With regards the terminus a quo, we must return to the other 
criterion mentioned above, namely the Martyrium of St. Stephen 
in which ARM situates soveral of its stations. Mention of this 
Martyrium naturally makes us thinks of the great edifice which 
was Teady for use only from May 15, 439. Renoux shows, how- 
ever, that a provious Martyrium in the saint's honor existed on 
Mount Sion from Decomber, 415, when the saint's relies were discov- 
ered. Thus ARM's expression, “ Martyrium of St. Stephen” 
may be understood of the earlier building and wo are no longer 
forced to regard 439 as a terminus a quo, but rather 415, tho date 
of the discovery of tho relics. Another item, however, forces us 
to placo this a little later. ‘The last bishop of Jerusalem commemo- 
raid by ARM is John (#417). GEORG was to continue this 
list as far as Sallust ($494), ‘Thus Renoux is able to set the ter- 
mini for the elaboration of the lectionary as 417 and 439. 

Even within the relatively restricted ambitus of these years, 
Renoux has shown that the content of J and P are sufficiently 
different to indicate two different periods of composition. J pre- 
serves certain ancient rites lost by the time of P, and it shows 
greater conformity to the services described by Rgeria 8. The 
direction of this evolution. seems to be a reduction of the pericopes 
used at various services and an attempt at creating a greater har- 


®Rexowx, Le Codex, p. 171 who summarizes previous studies on 
pp. 169-71. 

¥ Tbid., pp. 171-73. 

 Rexoux, Le Codez, p. 183. 
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mony between a given reading and either the station where it 
takes place or the event commemorated. 

Later Armenian lectionaries tend to show influence of these 

‘0 “types” with the important exceptions of Venice 169 which 

presents the particularities of J alone and Codex Bodl. D 2, which 
represents the particularities of P alone. 


3. The Georgian Lectionary 


GEORG or GEORG JER, when necessary to distinguish it 
from SABBA, cf. below) 


In his edition of this document ‘Tarchnischvili ® presonts tho 
readings of four manuscripts: Bibliotheque Nationale Géorgien 3 
=P), a manuscript of the 10-1lth century; Sinai 37 (= S), 
probably copied by John Zozimus, a Sinai scribe, in the year 982 ; 
Mestia 635 (= L) of Lathal, 10th contury; Kala (= Ka) 10th 
century, In the earlier and less complote edition of Kekelidze 7, 
the basic toxt is that of L with several borrowings from Ka. 
‘Tarchnischvili provides variants from Kekelidze’s edition under 
the symbol ‘‘” in his eritical apparatus. He is not clear, how- 
ever, as to which of the two manuscripts used by Kekolidze is 
represented by this symbol, In the case of the Easter Vigil, a 
comparison with Kekelidze’s text shows that the variants presented 
here in connection with the symbol “ K'” are clearly from Keko- 
lidze's reading of the Kala manuscript. 

All of the manuscripts have lacunae with the sole Peek 
of 8. P serves as his basic text until the middle of the eighth 
reading of the Paschal Vigil where thero is a lacuna which continues 
to the end of the entry on aster. For this reason, L serves in 
this function for the remainder of the feast. S and the variants 
of Kekelidze also cover the Easter feast. S is of special interest 
in that it gives @ parallel account of the Easter Vigil at the monas- 
tery of St. Saba. Tt also contains a second part which, in addi- 
tion to a resume of the structure of the services given in the first 


Cf. Tarcusiscuvint, Le grand lectionnaire. The references to the 

lectionary in this study are to this edition. Scriptural quotations in Latin 

are Tarchnischvil’s translations from the Georgian. The fragments of two 

Georgian lectionaries presented by him in Zwei Lektionarfragmente, although 

they date back respectively to the 5th and 6th centuries, seem to belong to 

another tradition than that of Jerusalem. Cf. Rexoux, Le Coder, pp. 2: 
}Of, Kexeninze, Ierusalimskij Kanonar. 
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part, provides the full text of certain of the hymns. Unfortuna- 
tely, no texts are given for the Easter celebration. There is, how- 
over, a helpful note on the order of the elements which surround 
each of the readings of the Vigil according to the Sabba tradition. 
‘This we refer to throughout the text as GEORG SABBA. With 
regards to topology, P represents the most faithful witness of the 
original Jerusalem churches used for the various celebrations ; 
L and Ka were used in Georgia and consequently lose contact to 
some extent with the Jerusalem topography. 

‘There is general agroement today that the Georgian Lectionary 
represents lator stage of development in the Jerusalem liturgy, 
‘Tho stational organization of the sorvices reflects the changes 
caused by the Arab destructions, as Renoux has pointed out, 
More precisely, there is express mention of the «mperor, Maurice 
(588-602) under the heading of August 15%, Further, the pa- 
Modestos, (+ 634) is mentioned in the calendar ®, Abel 
also says that Dmitrievskij pointed out that two ‘Troparia (one 
for Christmas and another for Palm Sunday) are attributed to 
Andrew of Jerusalom (died between 712 and 726)#, Finally, 
the commemoration of Abo of Tiflis in P and Z puts us after 
786, the dato of this latter's martyrdom ®, In any case, Byzantine 
influence is not yet in evidence with regards to tho cursus of the 
readings, as in tho case of HS 43, Tarohnischvili in his edition 
does not attempt to fix the period whose liturgical practice is re- 
presonted by the lectionary. He simply affirms that “la premiére 
souche ... remonte sirement au Ve sidcle”. Renoux also stresses 
the fact that the liturgical content reflects in many respects an 
archaic liturgy, one which often parallels, as we shall seo, the 
practice of the Armenian lectionary 

‘The reasoning concerning the age of the liturgy described in 
the lectionary with regard to Jerusalem practice does not necos- 
sarily apply to that of Saba, described in S. While we may fix 
the eighth century as a terminus a quo, there is no assurance that 
it is de facto as old as that. However, the series of readings for 


™ Reoux, Un manusorit, p. 174 
% Tbid., p. 175. 
*Carstix, La jete, p. 3. 
*AueL, Review of Ierusalimskij Kanonar, p. 454. 
® Ibid., p. 254 without giving a precise reference as to where Dmit 
says this. 

"8G. Ganrrre, Le calendrier Palestino-Géorgien du Sinaitious 34 (Xe sit- 
ele) (Studia Hagiographica 30) Brussels, 1958, pp. 126-127 cited by Rexoux, 
Le Codex Arménien, p. 24, note 42. 

“ Renoux, Liturgie, p. 174. 
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the Easter Vigil is identical with that of the early Jerusalem prac- 
tice as represented both by ARM and GEORG. As a matter of 
fact, in GEORG SABBA we find Ps 112 at the beginning of the 
service in a position analogous to that of ARM, whereas in GEORG 
JER it is already placed in the context of the complicated psalmody. 
which accompanies the initial processions. Thus the ensemble 
of the elements described by GEORG SABBA differs considerably 
from the later Sabba Typicon, the earliest copies of which seom 
to stem from the 11th century. If the Easter services described 
in GEORG SABBA truly correspond to the actual practice of the 
time when the manuscript was written (982 A. D.), the period 
between 982 A.D. and some time in the 11th century when the 
first copies of the Typicon appeared must have been a crucial one 
in the evolution of the Typicon of Saba. 


4. Codex Jerusalem Patriarchate Hagios Stauros 43 
(= HS 43) 


‘This document, which consists of a ‘Typicon and complete 
toxts of liturgical pootry and prayers for Holy Week and Easter 
Weok, was first published in 1894%, A postscript tolls us that 


Dmitriovslij who found a copy of it in a manuscript written in 1804 
by Archimandrito. Maximos Symaios hogan work in 1888 on an edition 
based on this eopy, as the original was not then available to him, and he 
bolioved the work of Maximos to be dependable. A fow months before 

edition appeared in 1894 under the title, Bogoslutenie Sératenoj ‘ Pasthal- 
‘oj Sedmite v0 Sv. Lerusalime IX-X v., howover, Papadopoulos. Keramen 
Published an edition basod on tho original text, which he had found in 
the library of the Jerusalom Patriarchate, (ef. Papadopoulos-Keramous, 
Typicon). ‘Tho toxt of Maximos proved to be doficient in many ways, 
Dmitriovske, however, continued his research, and after a personal study 
of the original manuscript he published in 1907 his Dremeifie Pateiarsie 
ipikoni : Sojatogrobskij Lerusalimakij + Veliko Konstantinopolsto} Teerkoi 
This work, although incomploto in some ways, constitutes the best study 
of the Typicon which we have, After a brief history of how the manuseript 
‘camo to light, Dmitriovskij describes the inaccuracies and inconsistencies 
of Papadopouios-Keramous’ edition and provides textual corrections. for 
the latter's toxt basod on his own study’ of the original. Subsequent chaptors 
treat of the problem of dating and of the relationship of interdependonce 
botwoen the liturgical practice of Jerusalem and that of Constantinople. 
Briefor treatment of the problem of dating is found in Bacwsrane, Dic 
Heilighimer, pp. 227-89 and later, with rectification of certain points in 
his Denkmater, pp. 132." Dmitriovskij’s original edition based on Maximos 
Symaios" work is still valuable for its Introduction and Commentary on 
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the manuscript was copied from an earlier document and adapted 
by the scribe Basil in the year 1122 at the command of George 

appa rah veri hg aylag nékews ual coxedXion yapropbraxos 
xe ual ueyddov cxevgs (hanes) The... ’Avactiaews...”. Prayers of 
the readers are asked for George and the copyist himself. No- 
thing, it is said, should be added or subtracted from the text *, 

Papadopoulos-Kerameus in the Preface to his edition assumed 
that the Typicon was still in use in the Anastasis at this time. 
Dmitrievskij, however *?, showed that such an assumption was 
not tenable, principally because many of the sacred buildings in 
which the ‘Typicon situates cortain of its offices were no longer 
standing by this time. The Arab destruction of the Holy City 
by Hakim in 1009 had destroyed many of them. Also, the year 
1122 was well into the time of the Latin Kingdom of Jerusalem, 
a period in which the services in the Anastasis were presided over 
by the Latin clergy and during which tho Orthodox Patriarch no 
longer resided in the Holy City, a state of affairs drastically 
opposed to the circumstances of the Typeion where the offices 
in the Holy Places are presided over in great splendor by the 
Orthodox Patriarch and his clergy. A conerote example of con- 
ditions during the Latin Kingdom is provided (from an Orthodox 
point of viow) by Higumen Daniel’s account of the Holy Saturday 
and Easter services in Jerusalem sometime during the period 1106- 
1108. ‘The Greek clergy play a very humble role in the An: 
stasis, and the highest dignitary mentioned as being present seems 
to be the Higumen of Sabba and not the patriarch. 

In view of theso facts, we are able to conclude that when the 
‘Typicon was copied in the year 1122, it was no longer a document 
destined for real use, but rather as something to be preserved n 
tho archives. ‘The question remains then, at what period in the 
history of the Jerusalem church was the Typicon in actual uso? 
Dmitrievskij settles for the first half of the tenth century on the 
basis of the names of various persons to whom are attributed cer- 
tain of the hymns, and more especially of the mention of the 


tho text. 
cited in line with the corrections of Dmnitrievs 
of Dreeneiie. 

* Parapovouios:-Kenanevs, Typicon, pp. 252-53 

# Damanevaxts, Dreeneifie, pp. 84-108. 

* Ibid, p. 92, note 2. 

Of, Vennvmnisov, Zits, pp. Ev. 

% Mark of Otranto (beginning of the 10th century) is the latest mon- 
tionod ; of. Paranorovros-Kerantevs, Typicon, p. 164. 


It is to bo noted that in this work the text of the Typicon is 
indicated on pp. 41-59 
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Patriarch Nicholas whose name occurs in one of the litanies *!, 
It would seem that the patriarch in question was the Nicholas who 
reigned from 932 to 945. 

‘The question, however, is somewhat complicated by the fact 
that there are references hero and there in the text comparing later 
practice with the earlier. There is, for instance, the mention of 
the fact that the Palm Sunday procession from Gethsomani pro- 
ceoded (in the time of the scribe) ‘ele 72 “Aya +6v ‘Arylow”, a rofer- 
ence to the Temple area, ‘The Christian possession of this area, 
however, was limited to the peirod of the Latin Kingdom. Thus, 
we must assume at least two strata of material in the text. 

Baumstark likewise establishes the destruction of Jerusalem 
by Hakim in 1009 as a terminus ante quem for the dating of the 
Typicon, In an earlier study®, he set the period, however, of 
the elaboration of the ‘Typicon’s earlier stratum optimistically 
back to the beginning of the eighth century on the basis of the 
manuscript’s designation of the Church of the Praetorium as ‘Aria 
Zooix. Besides, he maintained that the reference to the use of 
the Tomple area was to be attributed to the period of John Tsi- 
misces (969-976), whom he believed to have recaptured this area. 
In a later work, howover, he retracted these two positions and 
affirmed that the later stratum pertained to the period of the 
Latin Kingdom while the earlior ono dated back to the time of 
Photius (} 887) who is mentioned in the document. He main- 
tains that the full liturgical texts given by the manuscript are to 
be attributed to the earlier stratum ®, 

‘Tho document is of capital importance in the history of the 
liturgy in Jerusalem. Tt marks the departure from earlier Jerusa- 
Jom practico in two important points. First of all, the cursus of 
readings in the document shows the gradual supplantation of the 
original Jerusalem ordo of readings by that of Hagia Sophia of 
Constantinople. The process was not one of absolute substitution 
of one cursus for the other, and the older ordo is preserved in cer- 
tain areas, ‘This may be considered one phaso of a larger pro- 
cess of a tendency of Constantinople to impose its Typicon on 
other churches in its orbit. Dmitrievskij who studies this process 
in Chapter III of his Drevneisie establishes the period of this over- 
all influence of the Hagia Sophia Typicon as extending from the 


1 Ibid, p. 26. 
S Bauaisrank, Heiligtiimer, pp. 282-89. 
% Baumsranx, Denkmdler, pp. 19-20. Photios is mentioned in Para- 
porovios-Kenamius, Typiean, p. 78. 
* Tbid., pp. 20-21, 
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seventh to tho tenth and cleventh centuries, a poriod of peaceful 
times for the capital and one in which the prestige of the Oecu- 
menical Patriarch was great®, Ehrhardt suggests that it would 
stem more precisely from the period following the Council in 
Trullo (692 A.D.). He proposes that part of the Council's work 
would haye been an attempt to centralize the organization of the 
calendar and lectionary and to protect the East from inroads of the 
West. Secondly, the earlier liturgical pootry proper to Jeru- 
salem which GEORG S (part TI) and, to a lesser extent, ARM 
had preserved, has now been replaced by the monastic liturgical 
poetry to such a groat oxtont that, practically speaking, the genres 
(particularly the Canon) and specific texts of the ‘Typicon coincide 
with those of Saba. 

‘This latter phenomenon seoms to be indicative of a growing 
influenco of monastic contors on tho church of Jerusalem. Dmi- 
trievskij *" has shown the important placo assigned to the Spoudaioi 
monks even in the performance of certain servieos in the comploxus 
of buildings of the Holy Sepulchre. In some cases these monks 
participate in tho colebration along with the other clorgy in the 
presence of the patriarch (e.g. the socond sot of “ Hours” on 
Good Friday at Golgotha). In other casos they alone perform 
the services in the shrines (e.g. the first set of “ Hours" on Good 
Friday at the ‘Ayia Kopugf, the Agrypnia of Palm Sunday in the 
Basilica, which they perform up until the Canon, at which point 
the patriarch enters, and these monks retire to their monastery 
to finish Orthros there, and finally, the Agrypnia on the night 
bofore Holy Saturday in the Anastasis). On the basis of the 
material presented by HS 43 with regard to these monks Dmitriev- 
skij concludes that with probability the Typicon they used was 
“the common ‘Typicon which in tho twelfth contury became 
predominant in liturgical practice in the entire Orthodox East 
under the name of the Typicon of Jerusalem or Typicon of the 
monastery of Saint Saba, very probably taken over for its own 


% Darrnrevsxis, Drevneitie, pp. 115-16 ; 200 ff. 

* Cf. Eunnanp, Uberlicferung 1,33. The preponderant influence of 
SOPH is likewise to be seen in the proper parts of the Liturgy in HS 43. 
In this, it is similar to tho Sabba Typicon which underwont tho samo in- 
fluence. No doubt, some of the organization of the clerical staff of the 
Anastasis was inspired by that of the capital. ‘The samo is perhaps tno 
of some of the liturgical solemnity of the colebrations. In those latter 
points, HS 45 differs from Saba, where the monastic context dictates a 
moro Sober celebration by the monks themselves, the diversity of clergy 
being far less great. 

51 DurrnmevsKis, Dreoneisie, pp. 85-91; 111-13. 
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purposes by the already elaborated Typicon of the Spoudaioi 
monks in Jerusalem ” 38. 

‘The important point is that already within HS 43 we are 
made aware of a second, (monastic) Typicon used in the Anastasis 
itself for tho particular services which are entrusted to these monks. 
This foothold, so to speak, within the liturgical life of the Jeru- 
salem church assured a possibility of direct influence on the whole 
series of services of the Cathedral offices. 

‘This possibility was all the stronger in view of the nature 
of their function, which was precisely to assure the regularity of 
the services when the local clergy were not present. ‘They can 
bo counted upon to “fill in”, so to speak. It is perhaps due to 
this characteristic that they were called upon during the period 
of tho Latin Kingdom, when the Greek patriarch was in exile, to 
provide in an ovon greater way for the Greek services of the Jeru- 
salom Church, ‘The absence of the patriarch necessarily has as 
4 consequence the greater simplification of the services in. torms 
of personnel, ‘Their monastic Typicon admirably suited this sot 
of circumstances. In the account of the Russian higumen, Daniel, 
wo have a precious testimony to the stato of affairs during the 
period of the Latin Kingdom in the course of an account of the 
Paschal Vigil sometime during the years 1106-08, In this ac- 
count tho principal service is conducted by the Latins, while the 
Orthodox aro loft to colobrate in a place assigned to them. Among 
the Orthodox, there is reference to the priests, but among, the 
notables the most important figure singled out is precisoly the 
Higumen of Saint Sabba along with his brethren. ‘This points 
significantly to the probable monastic organization of the Greek 
services during this period, 

‘Krasnoseltsev “ attributes to the scribe, Basil, more of the 
role of a redactor than either Dmitrievskij or Baumstark, thus 
implying that tho moro recent stratum brought in more elements 
than they admit. In this view, it would be possible to ascribe 
the monastic influence precisely to the period in which the organiz- 
ation of the Greok services would have been in the hands of the 
Greek monks. Perhaps even the introduction of all the liturgical 
poetry might stem from this relatively later period. This suppo- 
sition, however, meets with the problem that when the Typicon 


%* Paraporouros-Kenameus, Typicon, p. 112; of. also Pernwwes, Le 
monaatire, pp. 225-31, 

8” DattramvsKis, Drevneiie, pp. 111 ff. 

“0 Knasvoseutshy, Review of Daarnrevskrs, Bogoslufenie, p. 642, 
cited by Dauremvsxis, Drevneisie, p. 109. 
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was copied, the services described were no longer feasible, since 
many of the buildings had disappeared, and the patriarch was not 
present. One would have to suppose that the scribe adapted tho 
presumably new monastic elements to an ordo which was no 
longer of any practical use. It remains possible, however, that 
he would have undertaken this work of adaptation in view of a 
hoped-for restoration of the Greek Patriarchate. His work would 
consist precisely ing of the new poetic material of monastic 
origin within tho traditional structures of the Jerusalom church. 
‘The proof of such an assertion however, would depend on a thorough 
study of the contents of the manuscript. Here we may mention 
it only as a possibility in line with Krasnoseltsev’s viow. 

One final point of the greatest importance is that HS 43 stands 
at the point of culmination in another process of liturgical develop- 
ment involving the very structure of the office. Zerfass, in a 
recent study on the readings in the Cathedral office of Jerusalem, 
has been led to the conclusion that the primitive shape of this 
Office consisted, on the one hand, in the daily recurring hours of 
prayer, principally at morning and evening, and, on the other 
hand, in a sories of special services (whose core consisted of Script- 
ural readings) to celebrate the individual events of the liturgical 
year. The history of the development of the office would consist 
in a gradual penetration of those latter services into the very struc- 
ture of the typical daily offices, situation which culminates 
precisely in the document which we must study now. 

‘The process was already at work in GEORG, which redupli- 
cates the ancient Lucernarium found at the beginning of the Vigil 
with elements from the daily Vesper service : Ps 140 and Phos 
hilaron. By the time of HS 43, the anciont Paschal Vigil has 
been completely incorporated into the structure of what is, in 
effect, festal Vespers. A similar process was at work in the assi- 
milation by Vespers of the various independent services which 
had Scriptural readings as their conter. ‘The process was so 
complete for Holy Week that Zerfass could affirm that “ Wie 
man keine Vesper mehr will, ohne Lesungen, so will man keinen 
abendlichen Lesegottesdienst_ mehr ohne Vesper...” *, 

Despite the many influenees it underwent from various sources, 
both from within Palestine as well as from Constantinople, HS 43 
remains faithful to the earlier traditions of the Jerusalem liturgy 
in that it is conceived for the specific place where it is to be per- 


Zunvass, Die Schrifilesung, pp. 63-83. 
# Tbid., p. 87. 
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formed. By tho recurring celebrations of the liturgical year the 
Christian community relives the event which took place in each 
location. ‘This physical presenea of so many shrines of Christian 
devotion was the principle responsible for tho elaboration of the 
Jerusalem liturgy in its specific shape *. 

Due to the varied influences that went into the making of 
HS 43, it is both a precious witness to the later Jerusalem Cathe- 
dral office (unique for the period in which it occurs) and, at the 
same time, a representative of one of the many versions of the 
ordo of the Saba Typicon, especially with regards to its hymnody. 
For this reason, we propose to study it here only in terms of its 
structure as representing the culmination of the long history of 
the evolution of the Jerusalem Cathedral ordo. Our main interest, 
then, will be in structural elements, those particularly which despite 
all the influence of the monastic Typicon stand apart from the 
pure Saba. tradition. 


5. Non-Liturgical Documents 


Another series of documents which we make some use of 
include also descriptions of the Easter sorvices at Jorusalem made 
by pilgrims or other persons. These are nob properly speaking 
liturgical documents. ‘Thoy will be described, for the most part, 
under tho section on the Lucernarium of the Paschal Vigil. ,Two 
of them, however, morit a mention at this point, inasmuch as they 
supply rather dotailed information about the services (particularly 
the Vigil) during the period of the Latin Kingdom of Jerusalem. 
HS 43, as we have seen, though writton during this same period, 
nonetheless preserves liturgical items dating back, for the most 
part, to the first half of the tenth century. ‘These two documents, 
however, are eye witness accounts of the services during the Latin 
Kingdom itself. 


a. Fuloherius of Chartres, Gesta Francorum Hierusalem Peregri- 
nantium, C. VIL. 


This historical document by Fulcherius of Chartres, chaplain 
to Baldwin of Flanders, contains a description of the Holy Satur- 
day services in the year 1101 A.D. 

© Dacrnmvskts, Drevneisie, pp. 182-83 

“In Reoweil IIT, 385-87 quoted by Kraverst, Dae Karsamstagsfeuer- 
tounder, pp. 4-7. ‘The passage in question is found only in Codex Z (Cam- 
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b. Zit’e i Khoten’e Danila ruskyja zemli igumena 


‘This description of a pilgrimage to Jerusalem and other holy 
places by the Russian higoumen, Daniel, is judged by Venevitinov 
in his foreword to the text, to have taken place during the years 
1106-1108, these dates based on the names of persons and places 
mentioned in the account *®. 

‘The Vigil, which is the central point of interest for both of 
theso documents, is, during this period, clearly presided over by 
the Latin hierarchy. The impression we get from Fulcherius is 
that of a basically Latin Vigil service (during which the readings 
are performed both in Latin and in Greck, however). At one 
point the chant of Kyrie oleison is heard from another part of the 
church : 

Officium quippe sic cis explentibus ante horam paulisper nonam 
coepit unus de Graccis a parte una monasterii pro more prisco 
voce altisona Kyrie eleyson exclamare ‘7, 


‘The account of Daniel, however, makes clear that there were two 
separate celebrations going on in the church simultaneously : 
jéme heure du jour, les prétres orthodoxes, qui se trou- 

nt Sépulchre avee tout le elergé, lex moines 
es commencérent & chanter les vépres ; de leur c6té 


bridgo University Library 2079 of the 18th century). ‘The editor seys, 
however, that Bongars included it in his edition (J. Boxcans, Gesla Dei 
er Prancos, Hanover, 1611, 1, 407-409) from a codex of @ certain monk 
Robert, whom he docs not identify. ‘The full text that interests us is 
to be found on pp. 4445. 

“Of Vexevirixov, Zite pp. 126-41. ‘The prosont trandlation is 
from Kurrnovo, Vie et pélérinage, pp. 77-81. We have taken the liberty 
to correct the translation in two spots. ‘These we have underlined, ‘The 
text is to be found on, pp. 46-40 of this tudy. 

“Vaxevinnoy, Zit’, pp. Lv. 

#° Tho expression “‘monasierium " seems to be used in Fulcherius to 
indicate the Anastasis. ‘Thus “... in monasterio 8. Sepulchri similiter Gracci 
et Syri...non minus idem sepulehrum ... ireumgirantes ..” (IKLAMETI, 
Das Kareamstagefewerwunder, p. 4) and“... wt quicumque intra monasto- 
rium ... inesse possint lumen ... expectent. " (lo. cit.) 

“Latin Vespors wero celobrated “v veliteom oltari ” (“Vin tho great 
boma," or “at the great altar”). This is probably to be identifiod with 
the main altar situated in the apse ereated during the reconstruction of 
Modestos. The Orthodox sorvico was celebrated “nad grobom ” (‘‘ above 
tho tomb"), @ reference, no doubt, to the upper galleries (catechumena) 
from which tho clergy sometimes assisted at offices. Cf. VINCENT-AREL, 
Térusalem, pp. 220-21. 
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‘Thus we find that during the period of the Latin Kingdom the 
Greck celebrations within the Holy Sepulchre were somewhat 
limited by the presence of the Latins, whose services clearly ocoupy 
the placo of honor, As ® matter of fact, after having lit th 
candles from the holy fire, the Greeks disperse to their own chur- 
ches to finish the sorvieo : 


Puis chacun rentre chez soi et allume avee (ces ciérges) les lam- 
pes des églises et l'on y achéve les vépres ; tandis que ce ne sont. 
que les prétres souls, sans assistance, qui terminent les vépres 
dans la grande église du Saint Sépulchre. 


Cuaprer Two 


THE PASCHAL VIGIL 


1. Time of Celebration 


Both ARM and GEORG agreo in situating tho beginning of 
the Vigil in the evening hours. The Saba practice of gathering 
from the sixth hour is probably a sort of monastic extension of tho 
service back into the afternoon. As we shall see, the cursus of 
monastic psalmody has been incorporated into the Cathedral type 
Vigil. Renoux affirms that all the groat Vigils described in ARM 
are said to begin in the evening hours, and, he believes, begin with 
a kind of evening prayer or Vesper service. ‘The Vigil of Good 
Friday night, described by Egeria, he points out, also bogins in 
the evening hours, While Egoria limits her doseription of the 
first part of the Paschal Vigil to tho remark, ‘ Vigiliae paschales 
sic fiunt quemadmodum ot nos”, she nonetheless indicates that 
the service began in the evening : “...ad nonam antom iam non 
fit sabbato, sed parantur vigiliae paschalos in ecclesia maiore, 
id est in Martyrium ”. (XXXVIIL, 1). 

During the course of the Vigil, we lean from ARM that it 
is “au miliou de la nuit" that the bishop enters the martyrion 
with the newly baptized, where the peoplo are keoping Vigil. (44) 
‘The total length of the Vigil was cortainly greater than less solemn 
ones, especially in view of the conferring of baptism. Egeria 
says that the second Liturgy in the Anastasis “... fit ad momen- 
tum propter populum, ne diutius tardetur, et sic iam demittetur 
populus”. (XXXVI, 2). 

‘As to the exact time of the dismissal, once again she refers 
the reader to Western practice : “Ha autem hora fit missa vi 
liarum ipsa die, qua hora et apud nos”. (loc. cit.) HS 43 affirms 
that the service began at the ninth hour. No further mention 
of time is made throughout the course of the Vigil and its Liturgy, 


© Rexowx, Liturgie, p. 177. 
 Tid., p. 178. 
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At the end, the doors of the church are locked and remain so until 
the entrance of the patriarch for Orthros. 


2. Place of Celebration 


The Vigil in Rgeria and ARM 


Both Rgeria and ARM describe a Vigil service whose two poles 
are the church of the Anastasis and the great Constantinian basi- 
lice, After @ preliminary gathering in the Anastasis (not mon- 
tioned in Egeria, who begins her description with the entrance 
of the newly-baptized along with the bishop) the assembly goes 
to the basilica for the Vigil and the Divine Liturgy, which is fol- 
lowed by a second Liturgy in the Anastasis. During the readings 
of the Vigil the bishop baptizes, although neither document. speci- 
fies where this takes place. Egeria adds the detail that the bishop 
and the newly-baptized stop at the Anastasis for prayer on their 
way back to the basilica after the baptism. 


The Lucernarium in Bgeria and ARM 


Before discussing the later documents, we must consider in 
greater detail the witness of Egeria and ARM concerning the 
opening rites. While Egeria does not speak explicitly of the Lucer- 
narium on Holy Saturday, her remark that the Paschal Vigil was 
celebrated “ quemadmodum ad nos” suggests that in Jerusalem, 
as in all the Western rites of which we have evidence, there were 
Lucornarium elements present at the beginning of the service. 
Even apart from her remark on this occasion, the importance 
of the Lucernarium and the special connection which it had in 
Jerusalem with the theme of the Resurrection (the taking of the 
light used in the service from the tomb) lead us to believe that 
it would hardly have been omitted on Holy Saturday evening *. 
Where, however, did it take place? 

We know that the ordinary place of celebration for the Jeru- 
salem Lucernarium was the Anastasis (XXIV, 4). On Wednes- 


% Wgeria’s ecclesia maior or martyrium (XXXVIIL,1), ARM's marty- 
rion (44), and GHORG’s catholica (744) all rofer to the same building. 

“ Rexowx, Le Coder Arménien, p. 97, note 39 also suggests that the 
existenee of the Paschal Lucernarium in Jerusalem can be deduced from 
Terome’s Letter to Praseidius (A.D. 384) concerning the Paschal candle. 
(PL 30, cols. 182-88). This letter is generally considered as authentic since 
the work of Dom Morin. Cf. Rexowx, loc. eit. 
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days and Fridays throughout the year this involved the inconve- 
nience of the community's having to return all the way from Sion 
(where the bishop preached on these days in the afternoon) to 
celebrate the Lucernarium in the Anastasis (XXVII, 6). A similar 
situation is found during Easter weck when those who wished 
went to the Eleona for an afternoon service, after which they 
returned once again to the Anastasis for tho Lucernarium (XXXTX, 
3-4), ‘The rule is not an absolute one, however, and we find 
cases of the celebration of the Lucernarium in other places: at 
the Eleona, for instance, on Pentecost Sunday after an entire day 
of lengthy services (XLIIL, 6) or in the basiliea on Monday, ‘Tuos- 
day, and Wednesday of Holy Week #. 

‘Thus, both of these possibilities lie open as regards the Laucer- 
narium of the Paschal Vigil. Renoux favors the view that it 
took place along with the Vigil in the martyrium. In support of 
this he quotes Egeria : ‘“... parantur vigiliae paschales in ecclesia 
maioro, id est in Martyrium.” Secondly, he cites the fact that 
ARM J situates its Lucernarium also in the basilica, ARM P 
and all the later documents which indicate the Anastasis as the 
place of celebration thus represent a departure from earlier prao- 
tice. He suggests that tho expression ‘ parantur”” might even 
refer to the Lucernarium itself if not to other ‘ proparations " 
for the Vigil proper. Finally he points out: “Cette eérémonie 
ne faisait qu'un avec la vigile proprement dite, et comme elle, 
so déroulait au Martyrium”, ‘The case of the Vigil on Fridays 
in Lent would seem to support this latter supposition, De facto, 
the community eclebrated both Lucernarium and Vigil in the same 
place, which on this occasion is the Anastasis. 

While there is a possibility, then, that the Lucernarium of 
the Easter Vigil was situated in the basilica, Egeria is not (as 
she often is with regards to the Lucernarium) explicit on the point, 
Her failure to mention anything special on this occasion might 
even be taken as a sign that the Lucernarium would take place 
as usual in the Anastasis. As regards the case of ARM J, clearly 
enough the lighting of the lamp takes place in the basilica and 
not the Anastasis. There remains the curious fact that J does 


Cited by Jaws, La partie véspérale, pp. 198-09. : 

SCF. note 58, Renoux's affirmation (Le Codex Arménien, p. 97) that 
the Lucernarium took place in tho basilica “‘... durant les jours saints ” 
is inexact. On Palm Sunday, at least, it is certain that it took place in 
the Anastasis. (XXXI, 4). 

 Rexoux, Le Codex Arménien, p. 
% Ibid, p. 97. 
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have a brief function in the Anastasis before the beginning of the 
Vigil. ‘The bishop sings Ps 112, for which, howevor, a refrain 
is provided, thus suggesting a response on the part of the assist 
ants. Tn an earlier study, Renoux, refers to this short office as 
“...1mn office qui préedde la vigil, au cours duquel on psalmodie 
Je psaumo 112 qui, dans le lectionnaire géorgion, est le psaume 
de vépres, il semble done que co pré-office soit Voftice du soir” 
In his later work, however, he says 


Liévéque y psalmodie seul, selon les deux manuserits arméniens, 
Je court psaume CXIT, ce qui ne resemble en rien a la eélbration 
commune et prolongée du Incernaire hiérosolymitain composé 
Whymnes, d’antionnes et de prides d’intercession auxquelles 
Passomblée prenait part. Le choix de l'antienne de cet unique 
psaume nous éloigne également du theme du lucernaire: ce n'est 
pas en effet le verset Ps. CXIL3: “Du lover du soleil jusqu’a 
son couchant..." que Yon utilise, mais le verset Ps. CXIL2: 
* Que le nom du Seigneur soit béni dés maintenant et & jamais” *, 


‘Tho opening office he now considers to be “ ... un rite douver- 
ture de caractére privé” °*. 

‘As wo have already pointed out, however, the presence of the 
rofrain points to the participation of the assistants. As regard 
the absonce of other items from the ordinary Lucernarium, the 
samo objection might be brought against what he considers to be 
the Lucernarium, namely the simple lighting of a candle, in the 
basilica. Rather, it is possible that the structure of this latter 
offico was simplified when it was celebrated in connection with 
a Vigil service, there being no need for the duplication of certain 
standard items which the two services had in common. The 
essential cloments would be the evening psalm and the lighting 
of the lamp. As for Ps 112, while it is not usually cited as por- 
taining to the evening office, verse one appears in the famous even- 
ing hymn of the Apostolic Constitutions VII, 43,1. Thus, it is 
not impossible that in J the Lucernarium was divided for celebra- 
tion in two different places. 


% Rexowx, Liturgie, p. 177. Tt is hard to see how Renoux ean single 
out this one psalm among the many others found in GEORG's processions 
fas ‘le psvume do vépres in GEORG. 

8 Hexoux, Le Codex Arménien p. 98. 

8 Toe. eit. 

© Of, Didascalia T, p. 456, cited by Dozexn, Lumen Ohriati, pp. 21-24. 
Dolger supposes (p. 21) that, although only the first verso is given, tho 
whole psalm was meant to be sung. BLUDAU, Die Pilgerreise, p. 58 (cited 
by Zxnrass, Die Schriftlecung, p. 12, note 34) rofers to a “canon psal- 
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While there are in Egeria reasons in favor of both Anastasis 
and basilica as the place of celebration of the Lucernarium, we 
Believe that the stronger ones lie on the side of the Anastasis. 
As wo shall seo shortly, the important connection between the 
tomb and the light used for the Easter Lucernarium, which was 
to have its full flowering in HS 43, is already present in germ 
in the daily Lucernarium described by Egeria (XXIV, 4) and 
seems to stem precisely from this early tradition. ‘This connec- 
tion being emphasized by the daily celebration of the Lucernarium 
in the Anastasis, it is hard to see how it would be different in the 
case of the Easter Vigil. As far as the expression “... parantur 
vigiliae paschales in ecclesia maiore”, we are not forced to see 
in this anything more than an affirmation that the Vigil proper 
was colobrated thore. ‘There is no reason to believe that the Lu- 
comarium was inseparable from a service colebrated in connection 
with it, We have already soon the cases where the community 
roturns from other liturgical celebrations in various churches to 
celebrate the Lucernarium in the Anastasis. In line with this 
view, then, the colobration of the Lucernarium in the basilica, as 
found in Arm J and Er, seoms to be a deviation from oarlier and 
lator Jerusalem practice. It would bo better to speak of « division 
of the Lucernarium into two parts by tho transference of the light- 
ing of tho lamp to tho basilica. 


The Vigil in GEORG 


‘The case of the Georgian Lectionary is more complex. In 
the title of the entry for Holy Saturday Vespers, there is no men- 
tion of where the synaxis takes placo, as is often the case in the 
Lectionary. Reference to the place of celebration occurs only 
in the opening sentenco, ‘The impression one gets is that the 
entire service including the Liturgy takes place in the same church. 
P and K spoak of the gathering as taking place in the Asastasis ", 
while § and L refer simply to “the church”. Nonetheless each 
seoms to situate the entire service in the same place. As is usual, 


morum " attributed to Eusebius of Caesarea in PG 23, 1395 in which 
“sind fir das Abendgebet veresichnet die Par 129, 140, and 12 oder 
113, The text in Migne, however, does not refer to Ps 112. ‘The three 
evening psalms indicated in the document are 129, 140, and 12 without 
further comment. 

“Tancuxiscuvent, Le grand lectionnaire, p. 107, critical apparatus, 
misrepresents Kekelidze's reading of Ka, which here speaks not of ‘sane. 
tam ceclesiam ” but rather of the Anastasis ; of. Kxreriome, Zerusalimakij 
Kanonar, p. 38. 
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P remains faithful to the original Jerusalom topography, whilo Z 
being destined for use in Armenia, replaces “ Anastasis” by “ the 
church ” ®, 

All four refer to a gathering : “ congregantur”. Only K and 
L, however, provide a subject for this verb (K : episcopus, sacer- 
dotes, et diaconi; L: episcopus vel sacerdos et diaconi). All four 
agree, further, in saying that the doors were then guarded (mu- 
niunt portas)*. Thus in the latter two cases the gathering is of 
an oxclusively clerical character. L oven specifies : alius populus 
fori stat. P and S, on the other hand, have nothing to say about 
the purely clerical character of the gathering (absence of subject 
for the vorb congregantur), and in fact S specifies that in the three 
processions (which now occur in all four sources) the people fol- 
low tho deacons. ‘The kiss of peace is followed by the blessing 
of the candle in P, K, and L. These sources presont the kiss 
of peace as having an exclusively clerical character. S which 
has the blessing of the candle before the kiss witnesses to the 
participation of the people in the ceremony : osculantur se invicem 
sacerdotes diaconi et omnis populus. All four then say that the 
doors aro opened (aperiunt portas). ‘This latter remark seems to 
refer to the doors which at the outset were guarded. Ps 140 
follows, there being no specifio reference to an entrance once the 
doors are oponed. It is clear, moreover, that the processions 
take place within the church, as there is a return to the altar 
after each one. 'The only other reference to place is the mention 
of the onbrance of the clergy from the “‘sicriton” after the Phos 
hilaron, and this only in P and §. ‘There is no reference to the 
bishop leaving the church for the baptisms which take place during 
the readings. K even adds that the catechumens are led into 
“the church ”. 

Of these toxts, J and Z prosont the clearest picture. In the 
first case, the people are prosent from the beginning participating 
both in the processions as well as in the kiss of peace, whereas 
in tho second case, they are said to remain without, presumably 
entering only when the doors are opened (although this is not 
made explicit.) 


© This is further brought out by the expression of J: “ ... intrant in 
ecelesiam episcopus vel sacerdos et diaconus. " Not only is the expression 
“ecelesia” vague, but the possibility of the coremony being conducted 
by a priest and deacon is taken into consideration. 

© Carenue, La Procession, p. 107 assumed without any conerete evi 
fence that the gathering of the clergy behind closed doors in tho Anastasis 
was already practised at the time of ARM. 
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The picture we got of a service which takes place exclusively 
in one church certainly stands in opposition to the earlier witness 
of Egoria and ARM on the one hand, and to the later HS 43, on 
the other. 


The Vigil in GEORG SABBA 


GEORG SABBA sooms to show some influence of the to- 
pology of the Jerusalom practice to the extent that it, too, 
mentions a procession around its three churches before the 
Vigil and also provides for a multiple celebration of the Liturgy : 
“et in 3 quippe ecoclesiis missae sacrificium perficiunt,” adding 
however “... vos autem sicut vultis facite ..."° (721). 


The Vigil in HS 43 


HS 43 has preserved tho true Jerusalom usage of situating the 
Vigil both in the Anastasis and the basilica. ‘Thoro is this differ- 
ence, however, that the community does not go to the basilica 
until after the OT readings and the lighting of the lamps (which 
this document transposes from the beginning of the sorviee to this 
position). ‘There the servico is completed and only then does the 
patriarch go to baptize. When he returns, the Litungy is colobrated 
in the basilica, Hore, too, we find a second Liturgy in the Anastasis 
as in the earlier Jerusalom documents, 


The Witness of Daniel 


A lator acoount of the Vigil in the Life and Pilgrimage of Daniel 
the Higumen ® describes a gathering of the clergy in the Anastasis 
behind closed doors before the beginning of the Vigil. It does 
not describe, however, just what takes place. As the period in 
question is that of the Latin Kingdom of Jerusalem, the liturgy 
of the Anastasis is primarily Latin in character. Nonetheless, 
the continued existence of the coremony of the Holy Fire points 
to the fact that earlier tre jons were to some extent maintained. 
‘When the king arrives the doors are opened and the people rush in. 
The service is thon begun by each of the two groups, the Catholic 
and the Orthodox. Here, as in HS 43 the readings are performed 
in the Anastasis. After the appearance of the fire ®, however, 
it is no longer to the basilica which the assembly goos for the end 


+ Vaxevirnsov, Zit’, pp. 130-82. 
CE. pp. 43-45. 
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of the Vigil. Rather, each group disperses to their own “ church ” 
for the completion of the services. Daniel and the monks of Saba 
go to their metochion for this purpose. 

Tt would seem that hero we have @ continuation of the prae- 
tice of HS 43 which transfers the readings from the basilica to the 
Anastasis, Its mention, however, of the gathering of the clergy 
hehind closed doors and the subsequent opening of the doors for 
the people to enter the Anastasis itself seems to be related to what 
we havo just seen in GEORG and leads us to suspect that by the 
time of GEORG this transference had already taken place ®. What 
is less clear, however, is the fact that GEORG has nothing to say 
about a subsequent change of place such as we find both in HS 
43 and Daniol. It must be remembered especially in the case 
of L that adaptation to local conditions in Armenia would vory 
naturally call for the simplification of the celebration in two diffe- 
rent churches ®. 


Conclusion 


‘Thus we find that the true traditional practice of Jerusalem 
provided for the uso of both Anastasis and basilica in the course 
of the Paschal Vigil. GEORG's arrangement of the service for 


“While there is no Iongor question of an explicit clerieal gathering 
behind cloned doors in HS 43, it is to bo noted that tho first part of Vos 
pers is celebrated"... quietly behind the taphos.” ‘The people are not 
roforred to as excluded from this gathering, but i 
patriarch and clergy como down into tho Anastasis to colobrato it. ‘These 
‘olementa might very well point to the clerical gathering alluded to by GEORG, 
now incorporated into the new “ Vesper-shape" of the 
+" In the light of this discussion, we are not able to aceopt the overly- 
simplified statomont of Renoux (Le ‘Codex Arménien, p. 98): 
“Alors que, selon I'Itinerarium Egeriae, Ia vigile pasebale so ti 
au Martyrium, quelques sidcles plus tard, selon le Lectionnaire 
géorgion et la description du moine Bernard, cost & l'Anastasis 
quello so déroule entigrement. 
First of all, wo have seon that in tho caso of Egoria, leaving aside the 
question of the Lucernarium, the bishop and newly-baptized pause in 
‘tho Anastusis for prayer on their way to the basilica and, further, the 
seoond Vigil Liturgy is colebrated in this church. As regards GEORG, 
only P and K set tho Vigil in the Anastasis ; the others seem to adapt 
to circumstances in Georgia. But even in the case P and K, these stand 
‘ontside the tradition represented by earlier and lator Jerusalem documents 
of using both Anastasis and basiliea for the celebration. Finally, from the 
brief “pilgrim account ” of Bornard, who speaks only of the “ miracle” 
of the holy fire, we eannot conclude that the entire Vigil took place in the 
‘Anastasia, 
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one church probably represents a form of the office adapted for 
‘use in the homeland. 

As regards the Lucernarium, it seems more probable that it 
took place traditionally in the Anastasis, although we have no 
explicit affirmation in Bgeria, and ARM J and Br seem to divide 
this service into two sections, one of which is performed in. the 
Anastasis, the other in the basilica. 

The Vigil proper along with its main Liturgy according to 
tho more ancient usage was celebrated in the basilica. Later 
practice, however, as represented by HS 43, transfers the begin- 
of the Vigil to the Anastasis. 

‘The second Liturgy of the Vigil (when it occurs) takes place 
in tho Anastasis, 


3. Lucernarium 
Egeria 

Although the serious reasons which we have considered above 
lead us to believe that the Lucernarium was celebrated in Jer 
salem on Holy Saturday in Egeria’s timo, she has nothing to suy 
about the manner in which it was performed. Judging from 
ARM which dates from about fifty yoars lator, tho shapo of the sor- 
vice must have been considerably’ simplified in view of its being 
linked with the Vigil. 


Armenian Lectionary 


At the beginning of the service in ARM we find a proparatory 
ceremony, which in J presents a somewhat simpler structure than 
in P: 


a iB Br 
in Anastasis : Office of lights in the Holy Anastasis** : in Anastasis: 
Ps 112 Ps 112 Ps 112 
ie three candles are lit _ 
up to Martyrion _up to Martyrion up to Martyrion 


© Renoux has recently shown that Conybearo’s translation of ‘tho 
Armenian word éagluc'in in P as referring to the lighting of a torch beforo 
Ps 112, not only disturbs the grammatical construction of the Armenian 
text and introduces a duplication of this initial light-rite, but also faila 
to take into consideration other uses made of the word in ARM. Renoux 
translates the phrase in which it occurs as a heading : ‘* Office des lumiéros 
& la Sainte-Anastasis". (Cf. Le Codex Arménien, pp. 85-87) 
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“Lévéque fait 
@abord le lucer- 
naire. ” 


bishop lights one candle = 


In all threo documents it is cloar that the Vigil is considered 
to begin after this initial service, because it is said that after hay- 
ing performed the office of lights, the clergy “commencent la 
Vigile do la sainte Paques.” (44) 

‘The lucomary character of tho preparation is clear from the 
lighting of the lamps, ‘Two significant items are difforent in J, 
Er, and P. First of all, in the case of the first two codices, 
after brief gathering in the Anastasis where the bishop chants 
Ps 112, the lighting of candlos takes place in the martyrium, 
whereas in P this is done in the Anastasis itself. Secondly, in 
J only a single lamp is explicitly referred to as being lit, whereas 
P calls for threo. Er doos not enter into the question of how 
many aro lit. In lino with his thesis that P represents a lator 
version of the Jerusalem rito than J, Renoux seos in this an evo- 
lution from the one document to the other. In Egoria, judging 
from her account of the daily Lucernarium (XXIV, 4), the many 
lamps of the Anastasis wore lit from the single lamp inside the 
‘twphos, Renoux presents other early texts which likewise refer 
to a single Iamp being lit at the Lucernarium®. ‘Thus, according. 
to him, P with its three candles represents a later stago of devo- 
lopment. In this respect, it was to have an important inflaence 
on the ulterior development of the strictly Armenian tradition 7. 
The earlier tradition of the single lamp, he feols, was continued by 
GEORG and HS 43, as well as by Vat Syr 21 (inasmuch as this 
latter shows Jerusalem influence). Renoux even finds echos of 
‘one or the other of those traditions in strictly Byzantine documents, 
but here the parallelism he suggests is tenuous indoed *. 


‘Tid, pp. 91-92. 
¥ Ibid., p. 4. 

1“ typieon du monastire de Stoudios, Typicon d’Athanaso I’Athonito 
et Typicon do l'Evergetis, héritiers des usages de la laure de Saint-Sabas 
ot témoins do rites monastiques du Xe au XI le siéele ... ne prévoient encore 
qu'une soule lampe.”” ‘The single lamp which we find here is not in the 
context of the Paschal Vigil at all, but of Orthros! Before the beginning 
of this Intter office, the brethren gather in the narthex, while one of the 
priests accompanied by other clergy incenses the interior of the church. 
‘This priest is preceded by the ceclesiarch with a lamp, as he comes to the 
narthex to incense the Royal Doors and the brethren: “ dodmadpxo 
nek quBeis “Fg Dauriios rporopeuapevon Exxpoodey alcod”. This simple 
ceremony of incensation bejore the beginning of Orthros can hardly be 
summoned as a witness to some later shape of the early Jerusalem Paschal 
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Critique of Renouz's Position 


We do not believe, however, that Renoux does justice to this 
ensemble of toxts. First of all, in Egeria’s account of the daily 
Lucernarium, the essential fact is that the light is taken from the 
single lamp which burns constantly in the tomb. This lamp, 
however, is a permanent feature in tho Anastasis. It is not the 
lamp that is lit in conjunction with the Lucornarium, but rather 
the source of light for this eolebration. In ARM J, on the other 
hand, we are dealing with a single lamp which is lit, presumably 
from the one burning inside the taphos. 

As regards GEORG, P, K, and 8 speak of the “blessing ” 
of a single candle (called “new” by P and S), but this is followed 
by tho lighting of other candles”, Z simply says, “ Benedicunt 
candelas et candelabra accendunt.,.” (711-721 in the critical ap- 
paratus)**. In P, K, and § there is thus tho singling out of one 
candle which is said to be “blossod’”™. L, however, which also 
refers to the blessing, no longor singles out one candle in particular. 


Vigil Lucernarium. ‘Tho other Typicn are cited for tho same passage. 
Of. Resoux, Le Codex Arménien, p. 94. Cf. Annaz, Le Typicon, p. 417, 
whore he lists the various occasions on which the word manoualia in used 
to indicate simply “... loa lumidres portéos dovant lo oéldbrant. ° Renoux 
falso rofers to tho Typicon of tho Great Church (loc. ft.) in this easo as ro0- 
Inted to tho tradition of ARM P's three lamps. Ho notes that during the 
‘entrance of the patriarch (after Ps 140), ho is accompanied by tho Gospel, 
tho priests, tho groat censor, and three candelabra (manoualia).  Renoux 

this item, a peculiarity of tho Paschal Vigil in this document, not 
found in other entrances of tho patriarch. Howover, a similar item is to 
bo found on January 5 (I, 182) where, although the number threo is not 
specified, there is question of soveral candles. At the entrance during 
tho Liturgy of the Presanetified, where wo have a clear hucornury rite, 
ingle candle is carried and that by tho deacon. Furthermore, with rogard 
to tho Paschal Vigil iteolf, Dres, which treats in greater dotail of this “ so- 
cond entrance" of the patriarch, links the manoualia whieh aro carried in 
the procession with the baptisms that have just taken place: “ yerk +60 
samoaion ray goroudeoy.” (of, p. 137). 

*Renoux’s assertion that only P has maintained “...le cadre hiéro- 
solymitain de la vigile pascholo ..." (Le Codez Arménien, p. 89), is incor- 
rect, ovon if wo tako “cadre” in the sense of clear indication of Jerusalem 
topography, for as we have seen K also, misrepresented by ‘Tarehnischvili, 
situates tho Lucemarium in the Anustasis. GF p. 25, noto 61 

™ Renoux does not cite this passage, which paraliels those of P, K, 
and S, but refers to the lighting of a single candle which takes placo (only 
in L) before the threo processions. Perhaps he means to suggest that this 
‘was, in the course of time, separated from tho lighting of the eanilles described 
by the other manuseripte after the procession, but he does not make this 
explicit. 

* This blessing was perhaps similar to the prayer (mentioned in Vat 
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Finally HS 43, like Egeria, emphasizes the action of taking 
ight from the tomb and its spreading among the congregation. 
No special significance is given to the candle with which it is taken. 
‘Tho words of the text are : 
"(The patriarch)... ijer tx sb “Aysov gig vat alder ele = (v) dened (uke 
xovoy) wah & dpysBvion (9) 3 Dag oe” 


Ronoux’s translation, “...il allume la sainto Iumiére et en 
donne a l'archidiacre ....” does not take into consideration the pre- 
position “é’” which brings out that the lamp is already lit, 
‘@ situation normal for the ordinary Jerusalem Lucernarium as 
described by Egeria (XXIV,4). Further, the expression “xd 
“Ariov gi" situates us in the current of the Inter Jerusalem tradi- 
tion concerning the miraculous origin of this light, which we will 
study shortly. All of this points to the fact that the two impor- 
tant items are the fire within the tomb and its spreading among 
the congregation, ‘The candle used “in between”, 50 to speak, 
is not emphasized at all. 

Vat Syr 21 witnesses to a similar state of affairs: from the 
candle previously lit beneath the altar, the bishop, then the con- 
gregation, light their own candles 

Perhaps what és significant in these later Jerusalem texts is 
‘tho absence of any singling out of three candles such as is found 
in ARM P. In the light of this fact wo can readily agree with 
Renoux’s conclusion that this rubrie of P would be “... une cor- 
rection tardive, apportée au Lectionnaire arménien hors de Jérusa~ 
lem ot inspirée d'une conception symbolique différente qui devait 
marquer toute la tradition arménienne postérieure ” **. 

Renoux holds that ARM P in the first document in which 
the oandles of the assombly are lit, a practice that was continued, 
as wo have seen, by all the later Jerusalem documents. J, on the 
other hand, makes no mention of this but simply passes from the 
lighting of the lamp to the beginning of the Vigil. Renoux admits 
that according to Bgoria (XXIV, 4) many lamps were lit from the 
single lamp of the taphos, but he points out that these were sta- 
tionary lamps and not candles held by clergy and people. The 
fact of the matter is that J’ does not mention even this, and thus 


‘Syr 21) said before the bishop and others light their candles from the lamp 
under the altar. One wonders if these prayers weren't connected with the 
evening thanksgiving for light. 

% Paraporoutos-Kerameus, Typicon, p. 184. 

™Rexoux, Le Coder Arménien, p. 95. Perhaps the symbolism in 
question wae Trinitarian. 
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we must affirm that the simplicity of its account (at least on this 
point) is one of economy of expression and not exclusiveness. 
For this reason, we do not feel that J did not know of the lighting 
of candles by those assisting at the service simply because it does 
not explicitly refer to this. 

While Renoux's assertion that P with its three candles re- 
presents a later tradition scoms justified, we feel that he attributes 
too much significance to tho fact that in J’ there is only one candlo 
lit. The document itself does not insist on this fact”. It was 
was perhaps simply used to light the candles of the people, as 
scoms to have been the case in the three GEORG manuscripts 
which also single out one candle in connection with the blessing. 


Georgian Lectionary 


Hore we find a more complex structure : 
gathering in the church 
(lighting of @ single candle in L) 
3 processions with at least one psalm and kverexi et oratio 
kiss of peace 
blessing of candle 
lighting of other candles 
opening of the doors. 


After the gathering in the church, the first coremony singlod 
out by L is the lighting of a single candle "8, The other codices 


77 We seom to find somo confirmation of this faet in Erévan 985, In- 
stead of indicating how many candles are lit this manuscript simply says : 

‘on monte au Saint-Martyrium et 'évéque fait d'abord te lucernaire, 
puis Jes clores commencent uussitot In vigile...” (44) ‘Tho fact that the 
number of candles lit is not indicated in this document seems to indicate 
that this was not of importance, This portion of the text would soem to 
relate to tho earlier poriod of the Lectionary’s history. In view of the faot 
that this document is posterior to both J and P, if the toxt in question 
stemmed from the period beginning with P, one would expect to find the 
threo candles of tho later Armenian tradition, which turn up for the first 
time only in P. Furthermore, it is related to the practice of J in that 
it, too, situates the Lucernarium in the martyrion. 

2'This item seems to bo a duplication of the blessing and lighting of 
candles which L also has after tho processions. Perhaps we have here 
fa trace of the two usages we saw in ARM J and P of lighting tho candles 
either in the Anastasis or in the basilica. Caretux, La procession, p. 106 
speaks of three candles being lit here. ‘This, however, is a mistranslation 


- 
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proceed immediately to describe the three processions, which con- 
stitute the principal evolution of the Lucernarium between the 
time of ARM and that of GEORG. 

‘After the preparation of threo thuribles, the processings begin, 
Each time, the assistants go around the chureb (circwmeunt eccle- 
siam) and eventually return to the altar step. During each pro- 
cession a psalm is sung. A refrain is not given for these proces- 
sional psalms in P and L; in K we find one only for the second 
procession, $, on tho other hand, gives a refrain for all three. A 
second psalm is sometimes sung after the procession has roturned 
to the altar’. It is presented in the form of a Prokeimenon. 
‘The verso singled out for repetition is given first under the title 
of Psalmus, Modus 2. Then there follows  stichus. 

Tho psalms used in the first procession are rather consistent 
in the manuscripts. Ps 64 is used by all save K which uses 
Ps 5, The second psalm is, in each case, Ps 11,6 with Ps 95,1 
as stichus. L has no second psalm in the first procession but 
uses this same Ps 11,6 (with Ps 95,1 as stichus) as the second psalm 
in its lust procession. In the other processions the psalms used by 
ono or other of tho manuscripts are: 86, 95, 96, 97, 99, 112, 147, 
and 149. 

Tho agreoment of tho manuscripts as to the psalm sung dur~ 
ing tho first procession seems to point to its greator antiquity. 
‘The psalms of these three processions seem to have been chosen 
either because of their suitability to the theme of the Resurrec- 
tion (Ps. 11,6) or to the place of celebration (Ps 86, Ps 147 with 
their references to Jerusalem) or simply because of the theme of 
praiso (Ps 95, 96, 97, 99, 149) especially in connection with the 
salvifie deeds of God in history. Ps 112 was very probably pre- 
served from the earlier tradition reprosonted by ARM whore, as 
was said, it seems to have been an evening psalm. 

‘A “‘kverexi et oratio” is said after each of the processions, 
though its exact place varies according to the manuscripts. P has 
it after the second psalm, K before it, whereas S has one both 
before and after, L having no second psalm, it simply comes 


borrowed from Tarwavr, Ordre des offices, p. 120. The original text of alt 
the manuseripte save L (including Kekelidze's reading of Ka, ef. Terusa- 
limskij Kanonar, p. 88) refors to the preparation of three thuribles. The 
entire translation of the preparation for the procession presented in extenso 
in Capello is very faulty, containing, for instance, an omission the krerexi 
et oratio. 

This sceond pealm is found in $ after each of the processions, in 
P aftor tho first two, in K only after the first, and in Z only after the 
Last. 
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after the procession. This kvereri - oratio seems to have been 
a prayer preceded by some sort of diaconal petitions or at loast 
by an invitation to prayer such as: “Let us pray to the Lord”. 
The word, “kverexi", is probably derived from “ xjpvéc ”. 

After the last procession the clergy exchange the kiss of peace. 
‘Then there is a blessing of the candle, which P and § doscribo 
as “candelam novam”, After this other candles aro lit, and 
according to S, distributed to the people. L, however, speaks 
of tho blessing of candles in the plural, as was pointed out above. 
Finally, according to all the manuscripts except K, the doors are 
°1 

‘Thus in GEORG we find that this opening coromony has 
become more complex by the introduction of three processions. 
‘The light element of the Lucornarium is still present in the bles: 
sing of candles and their distribution to the people, but the evening 
psalm (presuming that Ps 112 is really to be identified as such. in 
ARM) has been almost forgotten. It is still found in P and 8, 
but it has been embedded in the psalmody of the three proces- 
sions. 

‘This lacuna, however, is taken care of by another innovation 
of GEORG. After the opening of the doors which now takes 
place, we no longer have the beginning of the Vigil as in ARM 
P but find rather that Ps 140 is sung with tho refrain, Is 60,1 
(Uluminare, Jerusalem) *. ‘This is followed by Phos hilaron after 
which the clergy go into the sicriton, 

At first, one would be tempted to see here the primitive Lucer- 
narium which ARM J (according to Renoux) had situated in the 
basilica before the actual beginning of the service. ‘There is, how- 
ever, a serious objection against this inasmuch as in GEORG the 
ceremony performed outside the church (gathering, procession, 
blessing of candle, distribution of candles) is clearly the hoir of 
the earlier Lucernarium of ARM. ‘The real explanation of this 
reduplication of the more primitive Lucernarium outside the doors 
is to be found in the growing tendency in the Jerusalom liturgy 
to introduce into the Vigil, elements of the ordinary daily Vesper 
service. This process reaches its culmination in HS 43. In GEORG 
these new cloments, instead of replacing the older ones, are placed 
alongside them. After the Phos hilaron, the clergy enter the 
sicriton and their subsequent entrance from it into the church 
constitutes the beginning of the Vigil proper. (717-718) 


” L, is explicit in referring to this as a refrain. ‘The other manuscripts 
ply place it in juxtaposition to the psalm. 
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In this entiro series of rites, there seems to be more in- 
volved than a simple Lucenarium in the Anastasis followed by a 
Vigil in the basilica, ‘The elaboration of GEORG with its three 
processions, the lighting of the “new candle” presumably from 
the lamp in the taphos, and the procession to the basilica all 
seom to point to a symbolic celebration of the risen Christ coming 
forth from the tomb. It is even possible that the three processions 
(which precede the blessing of the “new candle”) are intended 
to signify the three days in tho tomb, especially in P and S where 
there is no mention of the lighting of a candle before the proces- 
sions *!, All of this is in line with the relationship between ~é90¢ 
and gig implied in the daily practice described by Egeria (XXIV, 4) 
of taking the light from the lamps in the “ spelunca”” for uso in 
the Lucernarium. 


The Practice of Saba according to GEORG 


It will be remembered that the description in GEORG S of 
the Saba Vigil (721 8) says that the service begins ‘a sexta hora 
ad vesperarum orationem." Ps 112 is then sung, thus, unlike 
GEORG JER, preserving it in its original place. After this we 
read: “Incipiunt et cum vesperaram canone cum Ps 1, totum 
orant.”” ‘This expression “‘vesperarum canone” refers no doubt 
to the group of psalms used for the psalmodia currens at Vespers ®. 
‘The mention of Ps 1 suggests the ordinary Saturday kathisma of 
Vespers in the later Saba ‘Typicon. In this document the first 
Kathisma contains the first eight psalms of the psalter. ‘There 
seems to be some probability that ninth century Sabba practice 
had kathismata of the same length ®. ‘There is some evidence in 
the present document which seems to point in the same direction, 
‘Ono characteristic of its ordo for the readings at the Paschal Vigil, 
as we shall see, is that it intercalates a psalm before each of the 
readings, unlike ARM and GEORG in its description of the Jeru- 
salem liturgy. These psalms, moreover, are sung in numerical 
order beginning with Ps 9. This is a clear indication that they 
are not chosen because they are appropriate to the readings ; it 


Cf. Tummavn, Ordre des offices, p. 124. Structurally speaking, the 
inspiration might have como from the Sunday Cathedral Vigil with its 
three responsorial psalms. 

"Cf. Loxao, Narrazione, p. 232 who cites texts of Palestinian origin 
witnessing to the uso of the word “Kanon ” in zeferenes to the monastic 
pealmodia currens. 

© Marxos, Horologion, pp. 59-60. 
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is rather a typical example of monastic psalmody. Thus there 
is some indication here that the reading of the psalter, which began 
with Ps 1, stopped at Ps 8, to be taken up again with Ps 9 
before the first reading. Unfortunately, the document tells us 
no more about this preliminary celebration. In any caso, this 
early Saba ordo seems to have called for the monastic psalmodia 
currens at the Vigil, a point which was lost by the time of tho Stu- 
dite and later Sabba Typica. 


HS 43 


In the documents considered thus far in connection with the 
Paschal Vigil, it has boon easy to distinguish betweon a prolimi- 
nary Lucernarium and @ subsequent Vigil service which is concluded 
with a Eucharistic celebration. As we have seen, in ARM the 
boginning of the Vigil proper is explicitly referred to. This is not 
the case in HS 43, which we must consider now. As we pointed 
out in the introduction, this document represents an attempt to 
incorporate these two ancient elements (Lucernarium-Vigil proper) 
into the structure of an ordinary Saturday evening Vesper service. 


The Practice of GEORG in Comparison with That of HS 43 


One of the most siginficant developments in the Jernsalem 
liturgy as presented by this manuscript is the fact that the process 
of growth in importaneo of the Lucernarium which we havo already 
seen in GEORG here reaches its culmination, at least on. the litur- 
gical plane. 

‘Tho first thing that we notico is the fact that tho lighting of 
the candles which we found at the beginning of the service (before 
the entrance into the basilica for the beginning of the Vigil proper), 
has now beon placed after the OT readings. ‘That wo are dealing 
with the samo rite scoms clear from the close parallolism of GEORG 
with HS 43. 
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GEORG £ HS 43 
(pars, 708-716) (pp. 183-184) 


‘Ab hora decima pulsant_ad 

officium ot inteat in ecclesiam — ela®AOn 6 maroon els = “Ay Bix 

episeopus vel sacerdos et dia. 

‘conus, Alius populus foris stat 

et porta muniunt, candelam 

faceondunt, faciunt kverexi ot 

orationem, Et sumit) opiseo- at Soyedat 7b Syulae sty wrspomohandy et 

pus turibulum et omnes sacor-  émaximow xal mpe(oBucteuw) xat defourras 

dotes ob diaconi habent turi-  Oyyioew abrig xa of dpmacete. xal. tenets 

bulum et dicunt psalmum yer aia Dyutdaon(y) cov vaby Bader 705 

Tune: To decet hymnus. (P¥ ‘Arion Tagou ual samadvor alcbn > pork” 

64,2) (Threo processions fol- xxi aide xexdeiouévos * 

low, during each of which :) 

circumount ecclesia. ob vo: duclag val 6 wade spele qopde. 

niunt ante gradum altaris. (‘There follows the incensation of Golgo- 
tha, the basilica and several other of 
tho’ shrines.) 


Et omnes ministei ecctosine 
osoulantur % invicom, (After returning to the Bjx:) 
phe (rma) 6 maxpedpens xb " Kopte 2tqoov”™ 
teres val durraraborag” yal wire Ee 
OD (n) & marpeipxns be 300 Bhyaros.n rad 
ire ineee & marpttoys Eameoader 708 
“Ailey Divers bt mobo, oe = Banos 
xa 3en0% uerk Baxphov inte viv 
pay legion a gesgetnighent, 
BER AE Obees Tero SAE ies a ot oA 
tibet uote” at 8 dade xb" Klpte Byoos™ 
LE puovds aBwelmog. Kal ire bv 76 eloed- 
Deiv 8 marpuépyns ele xd “Ayer Tégov wat 
ol wer’ erod, inser tel rpbownov apie xal 
BenO (i) wal mapweadel xepl bancod ve vad 
105 aa’ * 


Benodicunt candelas et cande- val wére Ade bx xb dyioy gic wat Bide els 
Inbra accondunt, (S: benedi- — +(bv) dpB(idoror), ua b deyBuknn(») 2 


unt novam candelam et distri- Aad * xal yeti role ebyiver & macpidorns: 

‘bunt populo.) yak ol ov whet Yad dovelec) arnmmpdy Fos 
a. Eb0ds durh cic ay “Ayoy Kevorne 
‘chow, 


Portas aperiunt et incipiunt (texts of stichera with their stichoi follow.) 
eantare : Domine clamavi 


* cbyéver = dByalvet from Byaive (medioval and later Grek for tx2abvo). 
+ Anoy Kevoravzvoy ” is HS 43's habitual designation for the basilica. 
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‘The most important item which has changed is that Ps 112 
along with all the psalmody of the three processions has been lost, 
although Ps 64 and 147 are used as part of the psalmody for the 
entrance into the basilica after the recoption of the fire. While 
the details differ in the other Georgian manuscripts, the essential 
items are present : three processions around the church with incense, 
lighting and distribution of candlos, entrance into the basilica, 
‘The chant of Kyrie and the prayer of the patriarch accompanied 
by prostrations might well be the outgrowth of tho “ Kverexi et 
oratio cum genuflezione”” of one or other of GEORG’s processions, 

‘The close parallelism here seems clearly to indicate that we 
are dealing with the same ceremony, although it has been transferred 
to after the OT readings in HS 43, Wo find a further confirm- 
ation of this if we turn to the beginning of Vespers in HS 43, the 
point where ARM and GEORG situated their Lucernarium. Here 
it is said that the clergy descond for Vespers.“ dvev goraatov xat 
‘Syuia(z05)”. ‘Thus the ceremony of light having been transposed 
to after tho readings, Vespers is begun without the lighting of the 
lamps, thus respecting the fact that the Lucernarium has not yot 


the new emphasis given to the light itself. 
It is no longer a question of a simple Lucenarium  proceding a 
Vigil service. ‘The very name used for the light is indicative of 
the new trend : “<b “Ayr 9". It has thus become the holy 
light, which has an interest in itself. It is carriod in procossion 
to the basilica as Pss 64,147 and 150 are chanted with two ro- 
frains inspired by Is 60°. 

Further, the whole character of the coremony of the lighting 
of the lamp is one of extreme solemnity ; triple inconsation of the 
tomb, the entire church, and of the other holy places in the viei- 


“It will be noticed that the expression, “zo &ywy 9”, is not in the 
genitive caso, as we would expect after the preposition “é&”. Apart 
from the possi of a simple error on the part of the soribe, we aro 
probably dealing with a sort of hieratic uso of not declining certain sacred 
expressions but rather permitting them to remain the same in all gram: 
matical situations in which they occur. A similar phenomenon is to be 
observed in the usage wo find in tho Apocalypse of not declining the ex- 

“0 Gv wal & Hy wal & deybuevoc”. Cf. for instance Apoe 1,4: 


Canon. It is perhaps significant that two of theso psalms (64 and 147) 
figure in the threo initial processions of GEORG L. Also noteworthy is 
the fact that the refrain of Ps 140 (which in GEORG immediately follows 
the entrance into the basilica) is Is 60,1, on which the refrain for HS 43's 
procession is based. 
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nity ; “Kipie @éjooy Exreviic nal dxacuxaivws”; solemn entry 
of the patriarch into the tomb accompanied by the clergy ; the 
triple prostrations “Eni xpdconoy ele xd Expos”, and this three 
times before the Bijyx and again within the tomb. The terms used 
are often stronger than the ordinary language of ritual: & 


xxeviig 
ol dxaranebatas”; “Sendi were Saxpiov”; “ Kipre érénoov pe 
gavic adarelnros.” Also noteworthy is the penitential note 
found in the fact that the patriarch prays for his own sins and 
those of the peoplo. 


Other Documents Corroborating the Witness of HS 43 


‘We are fortunate in having what we believe to be other deserip- 
tions of this coremony in several documents of the tenth to the 
‘twelfth conturies and, even later, in the form of the accounts of 
various visitors to Jerusalem *%. ‘Thoso are not, of course, ex 
professo liturgical documents, ‘The accounts they give are set in 
the context of descriptions of visits made to the Holy Places. 
Moreover, their attention is directed largely to what they be- 
lieved to be the miraculous lighting of the candles and lamps dur- 
ing the service. We present these toxts in chronological order 
bofore commenting on their content. 


Bornhardus Monachus, Ltinerarium *, 


This document describes a pilgrimage made to the Holy 
Land and is judged by Tobler and Molinier to date from around 
870 AD. 


sabato saneto, quod ett vigilia Paschae, mane officium inei- 
pitur in hae ecclesia (the reference is to the Anastasis) et post 
Peractum officium Kyrie eleison canitur, donec, veniente angelo, 
fumen in lampadibus accendatur, quae pendent super predictum. 
sepulchrum, de quo dat patriarcha episcopis et reliquo populo, 
ut illuminet sibi unusquisque in suis locis. 


Arethas, Metropolitan of Caesaroa in Cappadocia, Letter to the 
Emir of Damascus. 


*sThese have been studied in their ensemble by Kramers, Das Kare- 
amstagsfeuerwunder, especially pp. 24-42, and Papadopoulos-Keramous in 
his Foreword to Historia Niketa, pp. 1x1 

SCF, BeeNarpus moxacuws, Ifinerarium, p. 315. 

Quoted by Papadopoulos-Keramous in his Foreword to Historia 
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Papadopoulos-Keramous places this text at the beginning of 
the tenth century. 
hyp <o8 viv & Byung ve clung avo sons x8! Beasrov Bog «fj hudex 
Fig ainsi dmovésews Sxyaaroopyet... (All lights in Jerusalem are ex- 
tinguished) .. oxexifere Ind vv yprartaviiv vexvbypa werk daerploy va 
-roupion 9 sel laraybven 05 ubv ward chy ‘Tepovaahija dune ype 105 dion 
rigor, Rapaywmuiing Te Spas Gnd 105 aired dueneh, voy BE ypioTuViy 
lorupivow Ew els civ vain wig deylag "Avaariacos ai xpatircwy vb Kipte 
Bkraww, Balgms dovpars vomubms dines 4 xavbipa gis, wad UE arab 
13 quire midi nidvees ol vaxrootbvees (bs) “Tecovaty daydvovor vo 
aaron wp. 


Ma'stdi ®, 
This is an account of a visit to Jerusalem in 926 A.D. by 
Moslem. 
‘The Christians assemble for this festival from out all lands, 
For on it the fire from heaven doth descend among them, and 
they kindle therefrom the candles... The Christians hold many 
Tegends there anent ; but the fire is produced by a clever artifice, 
which is kept a great secret. 


Narration of Niketas of the Imperial Clergy *. 


First published in 1787 by Chrysanthos Brouskos * it was 
in this edition that the document was studied by Count Riant 
who judged the work to bo a probable forgery of a much later 
period. Papadopoulos-Kerameus, however, in the foreword to 
his edition has pointed out the faultiness of Chrysanthos’ edition, 
and showing that there is no intrinsic inconsistency in the historical 
references of the text, he affirms that it truly is, as it claims to be, 
a document of the mid-tenth century ™. Tt is a letter sent by 


Niketa, p. IL. He copied it from Codex Moscow Synodal Library Mattei 
303, ff. 98v-09r. 

 Paraporoutos-Kxnaatus (Iisloria Niketa, p. II) calls this expres- 
sion unintelligible. 

™ Quoted by Krasuera, Das Karsamstagsfeuerwunder, p. 25 without a 
title from a translation from Guy Lu Stmanox, Palestine under the Moslems, 
London, 1890, p. 203. 

"CL Historia Niketa, p. 4. 

*Xplomios Mapotexos (1), Upommwyrioun vic Ayla wihews ‘Tepovonkts 
wat none Uadauccivye, Vienna, 1787, pp. 47-51. 

“In Archives de UOrient Latin T (1881), 375-89. Paraporoutos- 
Keramus, Historia Niketa, p. VILL and Krasner, Das Karsamstagsfeuer- 
‘twunder, p. 32, who mention this article, do not give its precise title. 

% Historia Niketa, pp. x-x1. 
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Niketas, a cleric attached to the imperial court, to Constantine VIT 
Porphyrogenitus, describing the miracle of the holy fire on Holy 
Saturday, 947 A.D. during the patriarchate of Christodoulos 
(935-949). 


+0 8 ndvaogng dpyteninzorog .. abv vols BeBifans "Ayapnvote”™* xbv Oetoy 
Tégoy Hagadlowra sard dwaradds <2 bod vhs uwoadeds yelpas Heng aby 
35 yproruriuy dad berevig xadvierebay Fy tov tiv Oh Sein. Uegt 
BE Gpay dummy sic huloas 1H Oct Téa 705 Lartgas Evareviaas bp chy 
Delay goropdveay BY dyyiav yap and npbacorw A =e Spas elooBos, 
Kupby ov 2adiv nig «2 a’ buelvon 708 garde ueraSabvan vote by xh vie 
ro Dead pevdan Badrolg mdugurlate, xaddg sotro mote des, 


Radulfus Glaber, Historiarum Libri, IV, . VL. 


Klameth judges the toxt to date from about 1048 A.D. on 
account of the mention of the miracle being seen by “ Odalricus 
Aurelianorum praesul. "Tt purports to be an account of the 
miraclo as seon by Odalricus ®, 


Dic igitur magni illius Sabbati, quo ignis mirabili Dei potentia 
veniens ab universo populo pracstabitur ... Iamque dies ipsa i 

vesperum. transiens repente penes horam, qua sperabatur igni 
affuturus, unus Saracenorum scurra impudentissimus, ... exela- 
mabit, ut Christianis mos est, cum primum videtur: Agios, Kyris 
leison, cavillanter cachinum emisit extensaque manu arripuit 
caereum de manu cuiusdam Christiani aufugere tentans ... 


Fulcherius of Chartres, Gesta Francorum Hierusalem Peregrinan- 
tiwm, ¢. VILL1%, 


«in vigilin Paschae ... horam circiter tertiam jussum est a pa- 
triarcha officium diurnum a canonicis incipi. Tune lectiones 
lectae sunt alternatim ; prius Latinus latine, posterius vero Grae- 
cus graeco identidem, quod Latinus legerat, in pulpito relegit. 
Oficium quippe sic eis explentibus ante horam paulisper nonam. 
coepit unus de Graecis a parte un monasterii pro more prisco 
vooe altisona Kyrie eleyson exclamare, cui statim cuncti, qui 
aderant modo simili eundem cantum responderunt ... (This was 
repeated three times)... siluerunt et continuo canonici offieium 
suum iam inceptum decantaverunt, Interim devoti expecta- 


***Ayapyvég = Saracen. 

"Cf Ranvrrus GrapEr, Historiarum libri cited by Kussners, Dos 
Karsamstagsfeuerwunder, p. 26. 

 Krasmmi, Das Karsamstagsfouerwunder, p. 28, note 
Golgotha, 463 i. j. 1033, nach anderen 1048 u, 3." 

49 CE. above p. 18. 


“ Nach Tobler, 
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bamus ignem sanctum, qui horam circiter nonam advenire ritu 
solebat. (Shortly after, Kyrie eleyson is repeated as before.) 

et quum ignem optatum plerique tune venisse sperabamus, quum. 
non venisset, silentio requievimus ; clerici autem lectiones ct 
tractus diurnos cecinerunt. Quum vero hora nona iam transiisset, 
vice trina voce sublimi Kyrie eleyson repetitum est ; tune pa. 
triarcha noster sumptis claviculis reseravit ostiolm dominici 
Sepulchri et introgressus, quum lumen, quod desiderabamus, non 
invenerit, mox ante ipsum sanctum Sepulchrum supplex ad oran- 
dum flendo se prostravit, poscens Dei misericordiam, (Fulcherius 
and a chaplain of the patriarch go to calvary to sce if the fire 
might have come there, but they do not find it. ‘The Kyrie 
eleyson is repeated again.) ... Jam advesperaseebat jam dics 
inclinabat, et quum speraremus, quod propter peceata nostra hoe 
contingeret ... meditatus est unusquisque in corde suo emendare 
quod contra Deum deliquerat. Quapropter quidam discordes 
qui monasterio inerant, patriarcha reconciliante, concordes fucti 
sunt. Oportebat enim ut pax, qua sine Deo nihil placet, no- 
biscum esset, ut et nobis pncatis, et pro amore ejus emendatis, 
libentius supplication’ nostrae intenderet. Accepto igitur con- 
silio iam imminente nocte praecepit omnibus patriarcha, ut de 
monasterio exeuntes ad domos vel hospitia sua abirent.... Beclesia 
noete ila vacua remansit, in qua nee lampas neo candela Iumine 
‘aceenso splenduerunt. Mane autem, cum dies Paschae clarescere 
coepisset ... (they go to the sepulchre but still find no light there. 
‘There is a procession of the Latins to the basilica to pray for 
the coming of the fire. Meanwhile...) ...in monasterio s. Sc- 
pulchri similiter Graeci et Syri, qui ibi remanserant, non minus 
idem sepulchrum cum processione sua cireumgirantes oration: 
vacabant... (When the Latins return they find one light burning 
before the tomb.) 


Zit'e i Khoten'e Danita ruskyja zemli igumena, Description of Holy 


Saturday and Easter ™. 
Le lendemain, & la sixiéme heure du jour du samedi saint, tout 
e peuple s'assemble devant P'église de la sainte Résurrection .., 
avee des cierges non allumés & la main, et attend que Yon ouvre 
les portes de léglise. Les prétres souls se trouvent & lintérieur, 
et tous, prétres et foule, attendent Parrivée du prinee et de la 
suite ; et alors, les portes de Méglise étant ouvertes, 1a foule s'y 
précipite ... Tout ce peuple, dans l’église et dchors, ne erie autre 
chose, tout le temps que: ‘Dieu, aie pitié de nous .” et ce 
cri est si fort que toute Penceinte en retentit et en bourdonne. 
Les fidéles versent des torrents de larmes; méme celui qui a 
un cesur de pierre ne peut ne pas pleurer; chacun, en scrutant 


CE. above p. 19. 
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Ie fond de son ame, se souvient alors de ses péchés ot se dit = 
* Mes péchés empécheraient-ils Ia sainte Iumitre de deseendre 2” 
(Tho higumen of Sabba along with Daniel and the other monks 
go to meet Baldwin and with him set out for the church). Nous 
atteignimes ainsi la porte occidentale de Véglise de la Résurrec- 
tion ; mais une foule si compacte en obstruait lentrée que nous 
ne piimes y pénétrer; alors le prince Baudouin commande & 
ses soldats de disperser la foule et de nous ouvrir un passage, 
0 qu'ils firent en frayant comme une ruelle jusqu'au ‘Tombeau, 
et nous piles traverser ainsi la foule. Nous arrivames & la 
porte orientale du Saint Sépulchre du Seigneur; et le prince 
vint aprés nous... Le prince commanda & ’hégoumene de Saint 
Subbas de se placor, avec ses moines et les prétres orthodoxes, 
au-dessus du Tombeau; quant i moi, infime, il m’ordonna de 
me mettre plus haut, au-dessus des portes du Saint Sépulchre, 
en face du grand autel, de sorte que je pouvais voir a travers 
Jes portes du Tombeau ; ces portes, au nombre de trois, étaient 
scellées du scean royal. “Quant aux prétres latins, ils se tenaient 
dans le grand autel. A la huitiéme heure du jour, Jos prétres 
orthodoxes, qui se trouvaient au-dessus du Saint Sépulchre, 
avec tout Ie clergé, los moines et les ermites commencérent & 
chanter les vépres ; de leur e6té, les Latins, dans le grand autel, 
se mirent A marmotter 4 leur maniére. Pendant que tous chan- 
taient ainsi, moi je me tenais & ma place observant attentive- 
ment les portes du ‘Tombeau. Lorsqu’on commenga la lecture 
des parémies du samedi saint, I'évéque, suivi du diacre, sortit 
du grand autel pendant la. premiére lecture, et, s'approchant des 
portes du Tombeau, regarda & travers le grillage dans V'intérieur ; 
mais, n'y voyant pas de lumiere, il s'en retourna ; a la sixitme 
lecture des parémies, ce méme évéque revint & la porte du Saint 
Sépulchte, et n’y vit rien de nouveau. Alors tout le peuple s'écria, 
aveo des larmes : “ Kyrie eleison !” ce qui veut dire : ‘* Seigneur, 
aie pitié de nous!” A la fin de la neuviéme heure, quand on 
commenga & chanter le cantique du passage (de Ia Met Rouge) 
“Cantabo Domino”, un petit nuage, venant de Vorient, 
réta soudain au-dessous de Ia coupole découverte de P'église, et 
une petite pluie tomba sur le Saint Sépulchre, et nous trempa 
ainsi que tous coux qui se tenaient au-dessus du Tombeau ; ce 
fut alors que la sainte lumitre illumina soudain le Saint Sépulchre, 
brillant d'un éclat effrayant et splendide. L’évéque, suivi de 
quatro diacres, ouvrit alors les portes du Tombeau et y entra 
avee le cierge qui prit au prinee Baudouin, pour lallumer le 
premier & cette sainte lumire ; il vint ensuite le remettre aux 
mains du prince, qui reprit sa place tout joyeux en tenant le 
cierge. C’est au cierge du prince que nous allumimes les nétres, 
qui servirent & passer le feu a tout le reste du. monde dans Péglise.. 
A peine la Iumiére brilla-t-elle dans le Saint Sépulehre que le 


Gummenr, Gesta Dei per Francos 
continuation of Tonxnopus’ Historia de Hierosolymitano Itiner 
Peregrinorum (of. Reeweil TLL, 214) both of whom describe how individuals 
tampered with tho lamps in’ the Sopulchro in order to seo if the miracle 
would take place all the same. Th 

wise montions the prayer for the fire to appear and the fact that it eamo 
at the ninth hour. Baxpaicus in his Hitoria Jerosolimitana (of. Recuoil 
TV, 1-89) reproduces a sermon of Pope Urban at the Coneilium Claramon- 
tanum Aquensis (1095 A.D.) containing a reference to the fire. Likewiso, 
Aunmenres Aquensts in his Historia Hierosolimitana, ¢, XXXII (ef, Re- 
cueil TV. 712) concerning the year 1120 A. D. and the anonymous Historia 
Gotfridi (ef. Recueil V, 513). Papadopoulos-Kerameus in his Foreword to 
Historia Niketa, p. IT deseribes a Greek psalter now in Turin (ef. Past: 
Codices, p. 173) which after Phos hilaron adds the curious note that this 
hymn was sung by the patriarch as a hymn of thanks, when the Holy 
Fire appeared. Tt adds that the same was the practice in tho seribe's time. 
(1149-4. D.) This is the only source we have found witnessing to such 
a practice. 
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chant cessa, et tous, s'écriant: “Kyrie cleison,” se dirigérent 
vers l’église avee grande allégresse, (portant) les cierges allumés 
4 la main et les préservant contre le vent. Puis chacun rentre 
chez, soi et allume avec (ces cierges) les lampes des églises, et Yon 
y achive les vépres ; tandis que ce ne sont que les prétres seuls, 
Sans assistance, qui terminent les vépres dans Ia grande église 
du Saint Sépulehre. Portant les cierges allumes, nous retour- 
names & notre couvent avec Ihégouméne ct les moines ; nous 
y achevaimes les vépres, et nous nous retirdmes dans nos cellules, 
louant Dieu d’avoir daigné nous faire voir, & nous indignes, sa 
grice divine. Le matin du saint dimanche (de Paques), apris 
avoir chanté les matines, nous étre embrassés 'hégoumene, les 
moines et nous, et apres Vapolysis © vers la premi’re houre du 
jour, nous nous acheminimes, I’hégoumene, Ia croix en main, 
‘et tous les moines, vers Je Saint Sépulchre en, chantant le Kon 
takion: “Immortel, Tu as daigné descendre dans la tombe!” 
Ftant entré dans le Saint (Sépulchre) nous couvrimes de baisers 
et de chaudes ue es la ‘Tombe vivifiante du Seigneur ... (There 
follows a description of the lamps inside the tomb.) Ensuite 
nous sortimes du ‘Tombean ‘par fa. porte cooldontalo; et, tant 
entrés dans le grand autel et y ayant embrassé les orthodoxes 
et apres Vapolysis, nous sortimes tous, I'hégoumine ot les moines, 
du temple de la sainte Résurrection, et rentrimes dans notre 
eouvent pour nous y reposer jusqu’a la messe. 


Other witnesses to the existence of the “miracle” are not 


wanting, but they are not very helpful in reconstructing the rite 
in question 


‘Thus Kramer, Das Karsamstagsfeueriwunder, p. 32, noto 1, mentions 
Recueil TV, 255:60) and the anonymous 
Historia 


latter account of Easter, 1099 like- 
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‘The abundance of witnesses which we have here enables us 
to study the coremony both before the coming of the Latins as 
well as afterwards, when the Latin liturgy is incorporated into 
tho services of the holy places. Among the authors are represented 
Latin, Greeks and Russian Christians, and even a Moslem. Despite 
the span of time and the diversity of provenance of the writers, 
the service described (in more or loss detail by each of the witnesses) 
remains basically the same, The more detailed accounts we owe 
to Fulchorius and Daniel; they are the only ones who clearly 
situate the occurence in the context of the Paschal V 


Items Common to All of These Documents 


1) Tho lighting of the lamps is considered to be of miraculous 
origin, this already from the time of Bernhard *. As a conso- 
quenco, the lighting of the lamps has become the most important 
part of the service. ‘The reason for the descriptions which these 
‘authors have loft us lies procisoly in the fact that they considered 
the event to be miraculous. ‘Thus the exact point in tho service 
where the event occurs is very changeable, One thing is vory 
cortain, it no longer occurs at the beginning, as was the case with 
the Lucorarium of tho earlier Jorusalom Vigil. Bernhard si- 
tuatos it “post peractum offcium’. Fulcherius describes how, 
to the disappointment of all, the fire does not come at all during 
the course of the Vigil despite the repeated chant of Kyrie eleison, 
but only tho following morning. He does seom to indicate, 
however, that the chant of Kyrie eleison by the Grooks began 
only after the readings (which tallies with the description of HS 
43), Tho description of Daniel also betrays the uncertainty as 
to what timo the fire would come. ‘Che bishop begins to look into 
the sealed tomb at the first reading, then again at the sixth. It is 
finally only at the singing of the Exodus canticle (Ex 15, 1-18) 
that the fire appears. 

2) Most of tho important witnesses, including the earliest, 
Bernhard, refer also to the chant of Kyrie eleison. These include 
Bemhard, Arethas, Radulfus Glabor, Fulcherius, and Daniel. 
Tho frequency of its repetition is described for us by Fulcherius 
and Daniel. Bernhard, Arethas, Fulcherius, and Daniel, all give 
‘the improssion that the chant of the Kyrie was the beginning of 
the “ office ” of the lighting of the lamp (if we can speak of such 


4@ Ma’sidi witnesses to the common belief of the Christians that the 
fire is miraculously produced, but he himself says that it is produced by 
a“ clever artifico”. 
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an occurrence in terms of liturgical offices). Radulfus Glaber says, 
rather, that it was chanted when the light was first seen: “... ut 
Christianis mos est, cum primum videtur (that is, the fire) ; Agios, 
Kyrie, eleison...”” His description, however, is very brief and 
probably not to be taken as meaning that the Kyrie was sung 
only at this point. In any case, Fulcherius also describes a chant 
of Kyrie when the people first. see the light. 

Closely linked to this in Fuleherius and Daniel is the theme 
of penance for sins. Fulcherius says that the poople thought 
that it was perhaps because of their sins that the light was not 
being given: “... quod propter peccata nostra hoc contingeret., ” 
‘The same remark is made by Daniel, who says that each person 
present thought of his sins and said to himself, “ Mes péchés om- 
pécheraient-ils la sainte lumitre de descendre? ” 

Niketas, though he doos not refer directly to the chant of 
Kyrie cleison, nonetheless, describes the fervent prayer of all 
including the patriarch : “... Sod xe woouinds yeipag dpag abv 7% 
oraruvine rad berevisg xadmerebov (Fy) rev tay Bhov ebv.” ‘This 
point is also mentioned by Fulcherius: ‘(The patriarch) .. 

lex ad orandum fiendo so prostravit, poscens Dei miseri 
his intercession of the patriarch reminds us of the dosoription 
of HS 43: “... BeyO% werd Sexpiov Ontp sév 20d daw’ dyvonudron * 
wah derelver 78s ysipas airod mpic v2 Oba.” 

3) Another point of concordance found in most of the sources 
is the bringing of the holy fire out of the tomb and the lighting 
of the candles of all assembled. ‘This is found in Bernhard, Are- 
thas, Ma’sidi, Radulfus Glaber (implicitly), Fulcherius and Daniel. 
‘The last two along with Bernhard specify that it is the patriarch 
who brings the fire out of the tomb. Niketas says that it was 
brought into the “great church” (= the basilica) to light the 
“xonugortot” there. Daniel also mentions a procession “to the 
church (presumably once again the basilica) without spocifying 
that lamps were lit there. Ho then adds that it was taken by each 
to light the “lamps in their own churches." Bernhard and 
Arethas say that it was brought home to light lamps there. 


Other Items Found in Some of The Documents 


Apart from these elements which are common to most of the 
witnesses, one or other of the documents help to fill us in on 
other details of the service. 

1) Arethas, Niketas, and Daniel testify to a preliminary soal- 


™ Vewzernmoy, Zits, p. 136. 
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ing of the tomb. In Arethas it is the emir who seals the doors ; 
in Niketas. both the bishop and the “*Ayagmct” (= Saracens), 
whereas by the time of Daniel, it is the Latin king Baldwin who 
performs this function, ‘Thus wo have an interesting cross-over 
from tho period of Arab domination to that of the Latins. While 
the emir was prosont, presumably as a kind of witness, Baldwin 
is shown as entering into the coromony more intimately, praying 
with the people for the coming of the fire, receiving a lighted candle 
before all the others, ete... 

2) Bemhard, Arethas, and Daniel specify for us the exact 
place of celebration. In tho latter two, all are gathered in the 
Anastasis waiting around the tomb. Daniel says that the doors 
of this church are kept closed until the arrival of Baldwin. Whon 
ho has entered, as many of the people as can, follow ; the others 
are forced to remain in the court, ‘ 

3) Daniel seems to be alone in his description of the cloud 
which covers the church, and the rain which follows 1%, 


The Relation Between These Documents and HS 43 

It remains finally to relate the data of these accounts to tho 
description of the rito in HS 43. As we saw above, the material 
in this manuscript belongs to different historical strata and, in 
‘the ease of any conorete ceremony, the question may be raised as 


OF thoso documents that speak of the time of tho offeo, Bernhard 
tnd Nikotas both situate ite beginning in the morning. Bernhard expli 
sity auye this, whilo Nikos’ assertion that the miracle took place at tho 
Sh hou mote or loos Implion that the Vigil service had begun in the morn. 
ing.” Of the lator documenta Fulcherios and ‘Daniel agree in stunting tho 
tite of the usual coming of the fre at che ninth hour, whereas Radulfus 
lator says somewhat more vaguely “dion ipea in verperum transiens 
poner hovam qua sperebeturignis afuturus,” Pulcherus soys that tho 
Tanne bogon tho “Toficium diroum horam eiriter teriam ", whereas in 
Savi the peoplo ontor tho Anestais with tho king only at tho seventh 
Hour, and tho ofee begins a the eighth hot. 

‘the most wo can onchude from this i that dung the 9M and 10th 
ontaris ithor 1) the lighting of the lamps was connected with somo other 
setven than tha ofthe Paechel Vigil as netthor Bernhard nor Nikita specify 
‘whieh offs isin question, or 2) the service during which the miracle o©- 
Tised wnt the Vigh end that it was bogun in the course of the morning. 
‘This istierelfernative seoms more likely ia view of the obvious relation 
St the ighting of tho lamp to tho Lucemariam of ARM and GEORG end 
St the Iter witness of Fulchoriws and Daniel. "On the othor hand, during 
he Lith (Rectlfas) and 12th (Folchesios and Daniel) centuries Uhre was 
tradition that the usual timo of the coming of the fre was about the 
inth hour. Thor s © diserepency between Daniel and Fulehorius about 
the time oF the beginning of the service 
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to which period it belongs. The manuscript is dated 1122, which 
places it very close to the period of Daniel and Fulcherius, 
priori, it seoms very unlikely that an clement that has by this 
time become so important, indeed central, to the Vigil should be 
presented in an archaic form without comment, and this in a manu- 
script which, as we have seen, indicates discrepancies between 
ancient and current practice. Furthermore, a study of the text 
of the manuscript reveals a close relationship with the elements 
we have found in the pilgrim narratives : 

1) The position of the Lucernarium in both HS 43 and the 
pilgrim documents has been changed from the beginning of the 
servico to a position after the readings. 

2) The chant of Kyrie eleison, and this“ dxcevisg vat datavamud- 
eros" well describes the frequent repetitions we saw in Fulcho- 
rius. In fact, the very word, “ écev¢", we found in Niketas 
relation to the peopie’s beseoching God for the light to appear, 
Even Niketas’ expression, “i}od tig wwoatuds yeipae dpag” finds 
‘an echo in HS 43's “éxrelver rds yeipas abrod mpbc ro thos.” 

3) The theme of penance for sins. This thome which we found 
Fulcherius and Daniel seems to bo an echo of HS 43's remark 
that the patriarch “8en0% perk. 3axpiov inte ray cod Aaod dyvo- 
dizooy. 

4) We have also the entrance of the patriarch into the tomb, 
as in Bernhard, Fulcherius, and Dariel, as well as the subsequent 
lighting of the people’s candles from the holy. fire. 

5) Lastly, the carrying of the light to the basilica which we 
found in Niketas. 

Not only are these elements present, but the text of HS 43 
represents a greater ritual development of them : the triple prostra~ 
tions before entering the tomb and onco again within it, and the 
solemn character of the procession to the basilica with the chanting 
of psalms and refrains basod on Is 60,1 with its reference to light. 

One important discrepancy between Fulcherius and Daniel, 
on the one hand, and HS 43, on the other, is the fact that the Latin 
king and his clergy are conspicuously absent in the account of 
HS 43, whereas they have a predominant role to play in the 
other two documents, and this despite the fact that HS 43 was 
copied in 1122 A. D., a date well into the period of the Latin king- 
dom. In our preliminary discussion of this manuscript, however, 
we have already pointed out that this anomaly might be explained 
in either of two ways: 1) The document might have simply been 
copied for the archives and thus would not have been intended 
for real use in the Holy Sepulchre (as was suggested by Dmitriev- 


‘ 
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skij), or 2) It might have been drawn up in the hope of an even- 
‘tual restoration of the Orthodox Patriarchate 

‘A consideration of the close parallelism between HS 43 and 
the pilgrim documents suggests, naturally enough, that the rite 
in, question is the same. Klameth, however, following Baumstark’s 
earlier article'™, saw in HS 43 a document stemming from the 
Deginning of the 8th century. In line with this view, he attempts 
to show that the rite of the holy fire in this document represents 
an earlier form of the ceremony than that of the pilgrim documents, 
ono in which the miraculous character of the fire is not yet affirmed. 

Alluding to the practico described in Pope Zachary's Letter to 
Boniface” of lighting on Holy ‘Thursday a lamp, which is to be 
kept burning for eventual use in the ceremonies of Holy Saturday, 
ho finds in HS 43 traces of a similar arrangement. ‘Thus he points 
out that earlier in the day of Holy Saturday the myrophoroi!®* 


1m Cf, Kuamnrs, Das Karsamatagsfeuerwunder, pp. 19-46, 

°7 Cf, ibid, p. 22. ‘Tho lotter is found in ML 89, 951. Zachary was 
pope from 741 to 752. 

WW" Sovoral times in the courso of the Easter services we come across 
fa group of women called the “ypopdpo:”. At the second hour of Holy 
Saturday they come with tho patriarch and clergy to the taphos where 
they cloan and prepare the lamps of the sopulehre (ParaporouLos-Kasna- 
amvs, 'ypicon, p. 179). After the Liturgy of the Vigil they incense and 
anoint the tomb, (ibid., p. 189) At Orthros after the procession into 
tho Holy Sepulchre, the patriarch enters the tomb. When he emerges and 
nays, “Xalgese, Netorbe dvéarn, ” thes women fall down at his feet, then, 
rising, incense’ him, and “rodoxeovitavex, abcbv" thoy go. 
pluco, whore they are accustomed to stand. (ibid, p. 191) 
tho Epakousta they come in procession with the clergy to the bema cai 
the miskelia, During the roading of the Gospel, which follows, they in- 
‘conso constantly. Afterwards, they enter the tomb to incense it and anoint 
it as the chant, “Merk wipov xposehBoiomc ”, (Heothinon second of the 
tone from the Oetoechos) is sung. (ibid., p. 199). 

‘These myrophoroi were obviously named after the women who brought 
myrrh to Christ's tomb on Easter Sunday morning. In keeping with the 
principle of imitation of the activities described in the Gospel, the Jerusa- 
Jem liturgy has the myrophoroi groct the patriarch when he emerges from 
the tomb after the entrance of Orthros and then incense and anoint the tomb: 
after the Vigil Liturgy and again after the Gospel at the end of Orthros. 
‘Apart from this, their function sooms to havo been largely one of rendering 
‘various services toward the upkeep of their shrines. We learn from ibi 
p. 191 that they had a special place in the church: ‘*... Gxo» tatty 890¢ 
vi oufzwow™. ‘Thus their role was something of a permanent office. Cf. 
Dauremevskts, Bogosluienie, pp. 403-406 for other details, such as the pos- 
sibility that there was a similar group of women in Constantinople inspirod 
by the Jerusalem group. 

Mention is also mado of the deaconesses in the procession to the Sepul- 
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go into the tomb with the patriarch and other clergy, 
Apkovrn riven cic xavbtpas xi Yygow abrag Eowder 709 naverriov 
wai CeoroiS Tégov” after which the doors are locked, In this 
he sees a preliminary lighting of the lamps comparable to that 
described in the first Ordo Romanus or in the letter of Pope Za- 
chary. Thus HS 43 would be situated at an earlier stage of deve- 
lopment of the Jerusalem liturgy than that described in Bernhard 
and later documents, where the lighting of the lamps is believed 
to be a miraculous occurence. 

We believe, however, that in the light of the many similarities 
between HS 43 and the pilgrim accounts, the point of view of the 
‘Typicon concerning the origin of the fire is similar to that of the 
pilgrim accounts and that the rite itself is ossentially the same, 

First of all, Klameth’s dating of HS 43 is entirely wrong, being 
based on Baumstark’s earlier opinion, which he himself revised, 
As we have shown, the document seems to represent the Jerusalem 
liturgy around the first half of the tenth century, which puts it, 
roughly speaking, into the same period as Arethas and Niketas, 
whose descriptions it apth 

As regards the term, or “deo” it simply means 
“to got ready” or “to prepare”, ‘This term might’ well be 
‘used to express the preparation of the lamps (filling with oil, ete.) 
and the act of placing them in the sepulchre. Daniel describes 
how the monks of the Palestinian monasteries used to place lamps 
in the sepulehre to receive the holy fire. Daniel himself obtains 
Baldwin's permission to place a lamp there himself, and describes 
the care he devoted to its preparation", ‘Thus the Typicon has 
nothing to say about when the lamps were actually lit, but when 
the patriarch enters the tomb, he obviously finds the lamp burning, 
as the text says that he “ae: éx xb dyiov gde xa Bide: ele <(0v) 
dpyiSiixovev ...” He lights “ from" what is called clearly enough 
the “holy fire” presumably a candle from which the fire is passed 
‘on to the people. 

‘The document, rather than describing the miraculous character 
of the event, seems rather, by the language it uses, to tako it for 


chro before the Gospel at the end of Easter Orthros. (ef. Paraporovtos. 
Kenames, Typicon p. 199). Their function is not described 
1 Lippeni-Scorn, Lezicon, “*deritw”, p. 249. The term is not used 
in the Septuagint or the New Testament (although the related “ dnaprite, 
to perfect, or complete ” occurs in I Kings 9,95). Liddell and Scott give 
‘examples of its use in Greek authors of the last three centuries before Christ. 
us Kuarnowo, Vie et pélérinage, p. 76. 
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granted and to provide a ritual setting for the event in the course 
of an organized liturgical service. This is the function of a Ty- 
picon 


‘Transference of the Lucernarium 


Another question which has to be answered is why the Lucer- 
narium has been moved from out of its proper context (the first 
part of the service) to a position after the readings, thus necessitat- 
ing a change in the traditional practice described by Egeria, ARM 
and GEORG of celebrating the Vigil proper in the basilica. As 
wo have seen, this arrangement is found not only in HS 43 bub 
also in Bernhard, Fulcherius, and Daniel. The atmosphere of 
uncertainty that we find in the accounts of the latter two witnesses 
as to when the fire would appear seems to suggest an explanation 
for this transference, ‘There was need of waiting in the Anastasis 
until the actual production of the fire from the tomb, before which 
the procession with candles to the basilica is impossible, 


‘The Duplication of the Lucernarium in GEORG and HS 43 


‘As we mentioned in the Introduction on HS 43, this docu- 
ment represents the culmination of the process whereby Jerusalem 
incorporated the special services, which Zerfass describes as “ Ver- 
Iindigungsgottesdienste"”, into the normal structure of Vespers. 
We have already seen this process at work to a lesser degree in 
GEORG, which, retaining certain elements from the special an- 
cient Lucomarium at the beginning of the service, introduced 
elements from the ordinary daily Lucernarium after the opening 
of the doors (Ps 140 and Phos hilaron). HS 43 transferring the 
primitive Lucornarium to a position after its OT readings, begins 
the service with the ordinary ordo of Sunday Vespers, identical, 
practically speaking, with that of Saba, ‘The Stichera for Ps 140 
are all from the ordinary first tone Sunday series, and the Prokei- 
menon after the entrance is the usual Sunday one. To our sur- 
prise, HS 43 continues the ordo of Vespers even beyond the OT 


AE'The questions of the veracity of the miraculous quality of the event 
and of possible explanations of the phenomenon itself do not directly concern 
us. Cf. Kamer, Das Karsamstagefeuerwunder, pp. 35 ff. For other studies 
on the Holy Fire, ef. Scusatz, Das heilige Feuer and Scumupr, Die Feier. 
‘he older study of AvDULovsKIs, Syjaty) ogon, presonts later witnesses from 
1420 A. D. without, however, any exact references to pubjished material 
‘Mrrwanpus, The Ceremony also presents medieval witnesses but is chiefly 
interesting for its rather clear description of curront practice. 
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readings, where we would normally expect the Liturgy to begin. 
After the ceremony of the Holy Fire and the procession to the 
basilica, Vespers is concluded with all its usual elements: Kera- 
Elwoov, Stichera, Canticle of Simeon, Apolytikion and even the 
prayer by the patriarch. ‘Thus, in this document, too, as in 
GEORG we have a reduplication of the light rite. 


Hymnic Elements in HS 43's Lucernarium as Compared with the 
Earlier Documents 


While many of the elements of the ancient Lucernarium were 
preserved by HS 43 even in the transfor to its place after the read- 
ings, enough, indeed, to affirm the basic identity of the two, none- 
theless, much of the hymnodic content has changed, Ps 112 
which appeared in ARM and then went to form part of the psal- 
mody of GEORG’s processions, is no longer found in HS 43 in 
connection with the Lucernarium. Of the copious psalmody of 
GEORG’s there processions, only two psalms in their entirety have 
passed over into HS 43’s procession to the basilica (which follows 
the lighting of the candles from tho holy fire): Pss 64 and 147. 
‘These are sung with two refrains, tho first of these being the Heir- 
mos of the ninth Ode of the Paschal Canon, ‘The second, which 
also begins with the same word (‘“@oriov”), is no longer in cur- 
rent use in the Byzantine liturgy. ‘To these are added Ps 150, 
but no refrain is specified. 


‘The Procession to the Basilica in HS 43 Related to Earlier Practice 


A final word of clarification is in order concerning the initial 
procession to the basilica. It will be remembered that ARM is 
the first document to witness to the fact that after the Lucorna- 
rium in the Anastasis, the community went to the martyrium to 
begin the Vigil. In this document no chants are specified. In 
GEORG, while the topography presents a problem in that the 
service seems to be situated in one church only, nonetheless, the 
opening of the doors is probably a trace left by the entrance into 
the martyrium according to the true Jerusalem tradition. With 
HS 43 we retum to this tradition and after the lighting of the 
candles, a procession is formed which goes to the martyrium. It 
departs from the earlier tradition, as we have pointed out, however, 
in that it transfers its procession until after the OT readings. 

The section of HS 43's Vespers corresponding to the Vigil 
of the earlier documents will be considered in the next part. 
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A Final Indirect Witness to Jerusalem Practice 


‘There is another document which betrays Jerusalem influence, 
and, although it dates only from 1353 A. D., it is of interest to 
us because of the archaic character of certain items. Codex Vati- 
can Syriac 21 is a Melkite Praxapostolos written, however, in 
Syriao in 1353 A.D. by John the Priest in the monastery of St. 
Panteleimon near Antioch. Assemani"* describes the codex in 
some detail, because of the fact that over and above the lectionary 
material which it provides, thore are somewhat copious rubrical 
indications for Holy Week. ‘These describe ceremonies which 
were by no means common in the Byzantine ecclesiastical world so 
late as 1353. In the course of the Holy Saturday entry, reference 
is made to the “ magna .,, Catholica Ecclesia” as opposed to other 
churches in the area. Assemani is probably right in, identifying 
this with the patriarchal chureh of Antioch * 


Sabbatho (sie) magno ad Vesperas. Incensant juxta ordinem. 
Bt dicit Pontifex hane Orationem elata voce. Benedictus es in 
templo sancto gloriae tuae Christe Deus noster semper, nune. 
Hypodiaconus a porta oceidentali respondet. Amen. Postea pro- 
clamat Diaconus, et Sacerdos recitat orationem Luminum. Sit 
autem Lampas posita sub Altari. Quumque Sacerdos ¢lata voce 
dicit Orationem, accendit Episcopus candelam, et post eum 
‘omnis populus, et dicunt, Surge illuminare, surge illuminare, 
surgo illuminare, et reliqua, et processionem faciunt ; quumque 
ingrediuntur, ascendunt, sedentque in eminentioribus gradibus. 
Prochimenon. Dominus regnavit, et decorem. Et legunt Lectio- 
nes, Si vero paratus sit quis. ad baptizandum, unus ¢ Sacerdotibus 
illum baptizat, Et quum ad Prophetiam Danielis ventum fuerit, 
procedunt Sacerdotes, et Ingressum faciunt : baptizati autem in 
Gazophylacium ante Sacerdotes introeunt : ipsisque introcuntibus 
legitur Prophetia : postea proclamat Diaconus : et Sacerdos dicit 
Orationem Trisagii: et pro Sanctus, dicitur: Vos qui in Christo 
baptizati estis. Et dieunt Prochimenon, tono 8. In universa 
terra adorent te, et canant tibi, et glorificent nomen tuum. Versus. 
Landate Deum omnis terra, eanite honori glorine ejus. Apostolus 
ad Romanos. Fratres. An ignoratis, quod nos, qui baptizati 
sumus in Jesu Christo, in mortem ejus baptizati sumus. (C. 6, 
¥v. 812) Pro Alleluja, dieunt hune Psalmum tono 7. Exurge 
‘Deus, et judica terram, quoniam tu haereditabis omnes gentes. 
Et populus repetit post cum, donee totam Psalmum. absolvat. 
Et in omnibus quidem Beclesiis, pro Alletuja, Psalmus iste dicitur, 
absque, ‘Yedute 76 Awi3. In magna vero Catholiea Ecclesia, 


8 Asseatant, Catalogus, Pars I, Tom 2, pp. 146-50. 
¥ Tbid., p. 150. 
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idest im Patriarchali, dicitur Yaawhs 2 Se8, Eb perficiunt Mis. 
sam de more, Ad Communionem, Surrexit. Dominus tamquam 
dormiens, et veluti vir a vino suo excitatus 


‘A comparison between this and HS 43 is striking : 
HS 43 (Papadopoulos-Kerameus, VAT SYR 21 (Assemani, pp. 149-150) 
pp. 183-186) 


Incensation of all shrines Incensant juxta ordinem, 
Pontifex : Benedictus 08... 
Hypodiaconus: (a porta oeeiden- 
tali): Amen, 


“ proclamat diaconus 
‘Sacordos rocitat orationem 


Prostrations and entry into tomb 

wher the patriarch prays for his 

‘own sins and those of people, as 

Kyrie eleison is sung. 

Patriarch takes light from within Pontifex lights candle from candle 

tomb. Others light thoir candles. which has boon placed beneath the 
altar. Others light their candles, 


‘Two stichora beginning each with Surge illuminare, surge illuminare, 
words @eito,, gurites are sung surge illuminare et reliqua. (sic) 
with threo psalms. 


Procession to basilica. Procession. 


‘Vespers concluded from the Canticle Vesper sung beginning with pro- 
of Simeon. keimenon. 


‘The closeness of the two accounts is evident. ‘The topography 
of Jerusalem is absent in the second account, but there is an at- 
‘tompt at imitation. ‘The candle placed beneath the altar is pro- 
bably intended to simulate the light in the tomb. The procession 
following the Lucernarium does not seem to have some other church 
as terminus as was the case in Jerusalem. Probably it simply 
returned to the same church. ‘This state of affairs is similar to 
what we found in connection with GEORG where there was pro- 
bably adaptation to local conditions in Georgia. On the other 
hand, however, there are certain archaic elements which represent 
a state of affairs more primitive than that of HS 43. For one 
thing, there is no duplication of this primitive Lucernarium. After 
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the procession Vespers begin with the Prokeimenon preceding the 
readings. This harks back to the stage of development represented 
by ARM. Further, it is precisely at the beginning of the evening 
service that the Lucernarium occurs. It has not been transferred 
to after the readings as in HS 43, 

Tn view then of its similarity to the Jerusalem servico with 
an attempt at adaptation even of the topographical elements, this 
Antiochean service probably represents a borrowing from the prac- 
tico of the Jerusalem church. Tt seems to have been taken over 
at some period prior to that which is described by HS 43, and this 
because of the presence of the moro primitive elements. 

Tt romains to point out, howover, that the rite described con- 
tains certain elements not described by the Jerusalem sources. 
After the incensation, there is a “blessing” sung by the Bishop, 
to which the subdeacon answers “ Amen” from the ‘West (back) 
door of the church. ‘This is followed by a deaconal litany or a 
simple invitation to prayer, after which a priest says the orationem 
wminum. Tb is not necessary to suppose that these elements were 
absent from the earlier Jerusalom sources, In their greater eco- 
nomy of description, they might simply have been taken for granted. 

Cortain of thes elements turn up again in Codex Dresden 
A 104, a Praxapostolos of the 11th-12th century with copious 
rubrics representing the practice of the church of Hagia Sophia 
in Constantinople. Here, too, in the course of the afternoon after 
a preliminary incensation of the Great Church, the patriarch sings 
the very same “ blessing ” and once again a cleric answers “* Amen ” 
from the back of the church. After this the doors are opened, 
and nothing further takes place. ‘The Vigil begins later with the 
usual Vesper service. In view of the close liturgical relationship 
between Constantinople and Antioch, the ceremony (incensation, 
blessing, opening of the doors) might well have come to the capital 
from Antioch ™, Its full sense was lost. however, in the course 
of time, and only the initial elements were preserved. It was not 
even permitted to remain in connection with the Vigil itself but 
was separated from it and placed in the afternoon 


Conclusion on the Lucernarium 


Our investigations thus far have already" revealed the consider- 
able evolution traceable through the various periods in the history 
of the Jerusalem liturgy. 


‘A further point of contact between the two centers lies in the fact 
‘that Vat Syr 21 has the SOPH propers for ite Vigil Liturgy 
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1) Egeria is completely silent concerning the Lucernarium, 
although we have every reason to believe that this important: rite 
was performed then as on all other days. Her silence seems to 
point to the fact that it presented little out of the ordinary and thus 
needed no mention. 

2) In the caso of ARM we find that the two most important 
manuscripts present certain differences. First of all, while all 
codices agree that the service begins with the chant of Ps 112 in 
the Anastasis, J and Hr situate the lighting of the candle which 
then follows, in the martyrium. P, however, along with the later 
tradition represented by GEORG P and K and HS 48, says that 
this also takes place in the Anastasis. We have explained our 
reasons for believing that this was probably true also at the time 
of Egeria. In the light of this, we have suggested that J and Hr 
have not retained the true Jerusalem. tradition. 

Secondly, P mentions the lighting of threo candles in this 
connection, an item which seems to stem from later Armenian 
practice and did not enter into the pure Jerusalem tradition. We 
have tried to show that J’s mention of the lighting of a single candle 
not to be interpreted so literally as to mean that there was no 
ting of the candles of the assistants (as found in GEORG 
and HS 43). 

3) In the caso of GEORG we find that structurally speaking 
the Lucernarium has been embellished by tho introduction of 
three processions preceding the lighting of the candles. 'The reason 
for this addition was perhaps its symbolic value as a representation 
of the three days which Christ spent in the tomb. On tho ideo- 
logical level we find a growing interest in the lighting of the candle 
‘as witnessed by the expression “‘novam candelam” in P and S 
and by the fact that it is said to be “blessed ” and not merely lit. 

Another important feature of GEORG is the introduction of 
Ps 140 and Phos hilaron after the opening of the doors. ‘The addi- 
tion of these items from the normal Vesper service brings about 
a kind of a duplication of the light service. 

4) With HS 43 this process of introducing elements from ordi- 
nary Vespers reaches its peak, and the ancient Lucernarium-Vigil 
is fitted into the complete structure of festal Vespers followed by 
Liturgy. 

Despite this, however, the primitive Lucernarium is maintained 
in the shape it had in GEORG with the three processions, though 
no psalmody is provided for them. The entire rite, however, 
has been transferred to a position after the OT readings. The 
opening of the doors and the “ entrance * (which in GEORG was 
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equivocal because only one church was used) is clearly related to 
‘the entrance into the basilica. 

‘The importance of the light itself becomes even greater than 
in GEORG. Here it is referred to as “5 ayov 93". Further, 
the actual lighting of the lamp is performed with great solemnity 
incensation of the tomb and of tho entire church, repeated chant 
of Kyrio eleison, and prostrations of the clergy. 

5) Other non-liturgical documents which we have consulted 
have helped to bring out the ideological basis for this extraordinary 
importance attributed to the light and the elaboration of the ritual 
connected with it, ‘They make it clear that the light is believed 
to have been produced by miraculous means. 

‘Phey confirm in more or less detail the shape which the coro- 
mony of the lighting of the lamps has in HS 43. Further, the 
uncertainty we find, particularly in Fulchorius and Daniel concern- 
ing the exact moment when the fire would appear, helps to explain 
why the rite became somewhat detached from its primitive context. 
In Daniel the fire comes only at the beginning of the Exodus can- 
ticle, while in Fulcherius it doos not arrive at all during the Vigil 
but only on Waster morning. 

6) One final document of the church of Antioch (Vat Syr 21) 
shows considerable traces of influence of the primitive Paschal 
Lucernarium of Jerusalom. Apart from the concrete points of 
similitude with HS 43 (incensation, lighting of one candle, then 
the candles of all, procession with the chanting of the same Sticheron 
as in HS 43), this text is of intorost in that it has preserved the rite 
in its primitive position at the beginning of the service, which is 
not the case with HS 43. It further reflects a more primitiv. 
form of the Jerusalem liturgy than does HS 43 in that the Lucerne 
rium is not duplicated by the insertion of Ps 140 and Phos hilaron- 
Rather, Vespers is taken up at the Prokeimenon after the entrance. 


4. The Vigil Proper 


A glance at Chart A shows that the general outline of the Vigil 
is not a complicated one. Thus we find in all of the documents, 
oxcopt Egeria, who limits her remarks to certain sections of the 
service, the following items : 

opening psalmody 

OT readings with related items 

baptisms 

Liturgy 
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Introductory Elements 


‘The Armenian manuscripts explicitly indicate that the Vigil 
proper begins with the singing of Ps 117 after which the readings 
begin. The same point in GEORG seems to be the chant of Ps 
147. It is sung “ modo festivo alternis vicibus” as the clergy 
come out of the sicriton, and, according to P and S, go to the 
altar, There follows a kverezi et oratio, after which there is another 
psalm in the form of a Prokeimenon : Ps 81,8 (“‘ Arise, O God, judge 
the earth") with verse one as stichus. As regards HS 43, in the 
light of what was said above concerning the incorporation of the 
Paschal Vigil into the structure of Saturday Vespers, it is hard to 
speak of the “beginning” of the Vigil propor. Nonotholess, it 
offers a parallel to GEORG in that the readings ocour after the 
entrance of the clergy. ‘The psalmody which follows the entrance 
in HS 43, however, is considerably simpler and consists in the usual 
Saturday Prokeimenon, whose preseneo is to be attributed more 
to being part of ordinary Saturday Vespers than to its function 
as opening psalm of the Vigil proper. Further, Ps 92 is not found 
in the initial psalmody of GEORG. 


The Cursus of the Readings I: The Ancient Jerusalem Cursus 


‘The cursus of twelve readings is identical in ARM, GEORG 
JER and SABBA save that the exact length of the periopos is 
sometimes different, those of GEORG being in quite a fow cases 
longer. It seoms impossible to determine whether or not there 
was an earlier shape of this cursus with fewer readings. ‘The early 
Syriac lectionary material, which a priori might seem to bo of 
some help in this regard because of influence from Jerusalem, 
de facto is not very helpful with regard to the Easter services. 

Codex Brit. Mus. Add. 14528 edited by Burkitt 1° is the ear- 
liest of the documents in question. It is thought by Burkitt to 
represent the Syriac lectionary system befyre the reform of Peter 
of Edessa who became bishop in 498%. Although it shows the 
influence of Jerusalem in certain conerete points, according to 
Burkitt, “the great bulk of our document appears to mo to be 
a home growth "7, 

As a matter of fact, the twelve Old Testament readings at 
what appears to be the Easter Vigil represent a pattern both in 


8808, Bersarr, The Barly Syriac. 
8 [bid., p. 4. 
9 Tbid., p. 24. 
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terms of the number of readings, as well as the books used and the 
order of their occurence. This pattern is repeated on all the 
great feasts of the lectionary, even on Easter day itself. In com- 
mon with the readings of ARM, the lectionary has for the Vigil 
the following items : 


B.M, Add. 14528 ARM 
Dan 3,23 - 4,3 Dan 3,1-90 
Jon 1,17b to end of the book Jon. 1,1 to end of the book 
2 Kings 2,1 - 150 2 Kings 2,1 - 22 


Is 60,1 - 22 Ts 60,1 -13 
Gen 22,1- 19 Gen 22,1 -18 
Ex 12,51 - 14,26 Ex 121-24 
Ex 1424-1521 
I Cor 15,1- 26 T Cor 15,1- Le 
Matt 28,1-7b Matt 281-20 * 


‘The fragmonts discussed by Baumstark %, although they show 
grouter similarity to Jerusalem practice as represented by ARM, 
do not touch upon material of the Easter celebration. 

Finally, the leotionary edited by Smith Lewis ™ ropresents, 
according to Burkitt ™, a considerably later state of affairs. Under 
the heading of the Paschal Vigil, there are only two Old ‘Testament 
readings : Is 60,1-22 and Jn 1,1-4,11. Earlier in the lectionary 
under the heading of Monday in Holy Week, there is found a lesson 
which is common to this Monday and “ Holy Saturday of Easter ” 
(of. pg. CXXXV), It is Gen 1,1-3,24, This probably indicates 
another reading for the Vigil. Further in the light of the four 
Old ‘Testament readings of the Christmas and Easter Vigils Baum- 
stark suggests that the Kastor Vigil also must have had four. This 
he supposes to be Gen 22 1-19 although it is listed under Thursday 
of Holy Week, His reasoning for this however, is neither clear 
nor convincing. 

Thus while there are some interesting points of contact between 
this material and the ancient Jerusalem cursus as regards concrete 
readings it is impossible to conclude anything concerning the cursus 
as such. Dom Botte, in a study of the readings of the pre-1950 
Roman Vigil, indicates which of these are found in other rites ™. 


Mt Baumsrank, Denkmaler, pp. 6-7 
Cf, Sucre Lewrs, Lectionary. 

Bonxrrr, The Old Lectionary of Jerusalem, p. 419. 

Bavustarx, Nichtevangelische Syrieche Perikopenordmingen, p. 164. 
m Borre, Le choix, p. 68. 
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In comparison with the Ambrosian cursus and what Botte attempts 
to reconstruct as the primitive Roman cursus, which have six read- 
ings each, the Jerusalem cursus seems relatively large with its 
twelve readings. Throe of these readings (Gen 1-3, Gen 22, Ex 
14-15) are found in all the cursus which Botte studies. Ex 12 
is omitted only by the primitive Roman, Ezechiel 37 along with 
Dan 3 are omitted only by the primitive Roman and the Ambrosian 
cursus. In the ancient Jerusalem cursus the block of readings 
is divided by readings six and twelve, which are scriptural can- 
ticles. 


The Cursus of the Readings I: The Later Cursus Borrowed from 
Constantinople 


Another striking feature which sets off the ordo of HS 43 from 
the earlier one of ARM and GEORG is the difference in the cursus 
of readings for the Vigil. ‘This new cursus, which consists of fifteen 
readings instead of twelve, is identical for all practical purposes 
with that of the Typicon of Sabba. Rahlfs has shown that the 
origin of Sabba’s system of readings is clearly Constantinopolitan 
in origin", Ehrhard proposes that the period during which the 
Constantinopolitan system prevailed in the Palestinian Byzantine 
Rite would have beon from the middle of the seventh to 
sometime during the first half of the eighth century, the period 
following the Council in Trullo (692 A..D.). Part of the work of 
the council would have been the centralization of calendar and 
lectionary in an attempt to protect the East against inroads of 
Western influence #4, 

Tt is not accurate, however, to say that the entire Constanti- 
nopolitan oursus was adopted. Baumstark has indicated in detail 
where the older Jerusalom tradition has been preserved and where 
the influence of SOPH has won out", However, in the OT read- 
ings of the Paschal Vigil, the cursus is clearly that of Constantinople. 

HS 43, as we have seen, represents a large measure of infiltra- 
tion of the monastic Typicon of Palestinc. ‘Two suppositions re- 
garding it are possible : first, that the influence of SOPH’s cursus 
was felt directly by the patriarchal Typicon of Jerusalem at some 
time during the period between GEORG and HS 43, or secondly 
that it came in indirectly with the introduction of the Palestinian 
monastic elements. ‘The first of these options seoms more likely, 


12 Rauues, Die Lektionen, p. 109. 
im Euruann, Uberlicferung I, 33. 
us Baumstanx, Denkmaler, pp. 20-21. 
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inasmuch as HS 43 has preserved certain details of the pure Constan- 
tinopolitan tradition which are not to be found in the Sabba docu- 
ments. Thus the first reading from Genesis 1 is limited to verses 
1-5, whereas Saba continues on to verse 13. More important, 
the Prokeimenon (Ps 26) following the third reading has been pre- 
served, whereas there is no trace of it in Sabba. The structure 
and content of this SOPH cursus will be studied in the course of 
the chapter devoted to SOPH’s Typicon. It is to be noted here, 
however, that in adopting the SOPH cursus, HS 43 has lost the 
prayers which occured between each reading in ARM and GEORG, 
these being absent in SOPH. ‘Thus the readings were taken over 
as a block with the intervenient chants of SOPH and the absence 
of the prayer clement between the readings. 


Blements Inserted Between the Readings : 


In ARM each reading is followed by # prayer with genuflection, 
Further, Renoux thinks it is possible that there was also a chant 
before each of theso readings, this on the basis of Codex 5 of the 
Terusalom monastery of St. James which gives a fow verses of the 
psalm before each of the readings". ‘Tho sixth reading (Is 60,1-13) 
is sung with tho samo non-scriptural refrain in P and Br. The 
twelfth reading (Dan 3,1-90) is sung with non-scriptural refrains 
in all three codices #7, In Br's fifth reading, Ex 14,24-15,21, the 


Rexowx, Liturgic, pp. 182-83. 
7 Renoux finds in theso refrains an indication of the difference in ago 
botwoon the two traditions represented by P and J. P has, for instance, 
f refrain after the sixth reading whore J has none. Furthermore, while 
both have two refrains for Dan 3, the second of these in the caso of J 
ia more suited to the context of the cantiele than that of P which seems 
to fit better with the second reading of the Vigil, Gen 22, 1-18 (Rmxoux, 
Le Codex Arménien, pp. 64-05). The first of the refrains for Daniel are 
rather similar in both, but P substitutes for tho initial “ Seignour” of J, 
the oxprossion, ‘ Sainte Trinité incorruptible.” Renoux suggests that this 
might reflect the Christological debates of the Sth century. (ibid., p. 65) 
‘Tho refrains for the Daniel canticle in Er aro thoso of J. 

‘Those refrains used with the sixth and twelfth readings of the Vigil 
seem to have no echo in later Jerusalem practice. GEORG S has a serip- 
tural refrain for the eantielo following the fifth reading (Ex 15, 1-21) as docs 
HS 43 for those following its sixth and twelfth readings (Ex 15, 1-19 and 
‘Dan 3, 1-88). As we shall seo shortly, any possible internal evolution of 
this entire reading section of the Vigil was eventually precluded by tho fact 
‘that the Constantinopolitan cursus was adopted by Jerusalem at somo 
timo during the period between the elaboration of GEORG and that of 
HS 43. Along with the readings, the scriptural refrains for.tho sixth and 
fifteenth perieopes of Constantinople were also introduced. ‘Thus Renoux's 


CHAPTER TWO: THE PASCHAL VIGn. 6 


canticle (ibid. 15,1-21) is provided with a refrain (ibid., 1) and 
thus was presumably sung. 

In GEORG the only refrain we find in connection. with @ can- 
ticle is in GEORG S where the canticlo Ex 15,1-21 is sung with 
ibid., 1 as refrain after each three verses. There is a kverexi et 
oratio after each of the readings, but there is no mention of psal- 
mody of any kind, except in S, which we must now consider, 

‘The text of GEORG S at this point is not clear, After stating 
simply that there are twelve readings accompanied by kverexi 
et oratio cum genuum flexione, and deseribing briefly the entrance 
of the newly baptized which takes place after them, it passos im- 
mediately to the description of Sabba’s ordo for the Vigil conclud- 


assertion that theso refrains axe of Jerusalem origin and do not stom from 
from properly Armenian usage, is not contradicted by the fact of thelr 
absonco in HS 43. ‘The eso of GEORG, however, is harder to understand. 
Here wo find no refrain for these canticles except: in $, which has ono 
only for Ex 15, 1-21. According to Renoux's own assertion, the direction 
of evolution in tho Jerusalom liturgy was towards ever more abundant 
hymnie elements. (cf. Le Codex Arménien, pp. 63:64). In tho light of 
this, it is hard to understand how in this caso tho reverse should be true. 
Te rmust bo admitted, howover, that GEORG does not always represent 
‘a5 pure a version of the Jerusalem ordo as do ARM and HS 43, and thus 
it is possible that wo are doaling with something proper t this document. 
Renoux, morvover, points to the fact that the Daniel canticle used 
in connection with tho ordinary morning office in various Eastern and 
Western liturgies is always accompanied, not only by the Seriptural refrain, 
but also by one of ecclesiastical composition, which is repented at various 
in the canticle. (Manx0s, Lelya-Sapra, p. 417, however, points out 
that in the case of the Chaldean Rite, the non-seripiural rofraing are not 
primitive.) Further, ho calle attention to tho fact that thie canticle in 
both Armenian and Chaldean morning prayer is followed by a short prayer 
(one of several provided for various seasons and occasions) which. boars 
rosomblance to tho first of the refrains for Dan 3 at the Easter Vigil in J 
‘This romark, however, is of limited applicability. because, in tho one of 
morning prayer, the items are prayers and not chants. Further, it must 
bo remembered that tho resemblance in the case of the Chaldean prayer 
is very slim, as Renoux himself points out. (Le Codex Arménien, p. 66). 
In any case, we do not fee! that one ean conclude, so surely as does Renoux, 
that theso refrains stem from purely Jerusalem sources and not from sub: 
sequent Armenian ones, 
Note that Renoux ade greater detail to Conybearo's deseription of 
P in pointing out that the refrain for Ts 60,1-13 is sung after the first verso 
of the canticle, but only tho socond half is repeated after the second and 
probably the ‘other verses. (Coxvamans, ituale, p. 522; RRNovx, Le 
Codex Arménien, p. 63). The rofraine of J for Daniel aro found in some 
later Armenian manuscripts, whereas those of P are not. They are found 
in connection with the canticle as used at morning prayer ; the Paschal 
Vigil docs not have them. (of. Rexoux, Le Coder Arménien, p. 65). 
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ing with the remark that the Liturgy is performed in the “ three 
churches’ and finally, “Vos autem sicut vultis facite The 
text then continues : “ Et iterum ineipiunt et dicunt : Venite ado- 
remus et proiciam (sie) followed by a kverexi et oratio. It then 
proceceds to list the O'T pericopes, each preceded by a psalm with 
‘Alleluia in numerical order, beginning with Ps 9. 

‘To which tradition does this refer, Jerusalem or Sabba? A 
priori, one would expect the listing of the pericopes to refer to the 
Terusalem ordo, this being the main concern of the Lectionary. 
However, the presence of a series of psalms in numerical order 
between each of the readings makes one wonder if it is not the 
Sabba ordo which is being described. ‘This is further brought out 
by the fact that the other manuscripts make no meption of such 
psalmody between the readings. 

‘A comparison with the readings at GEORG’s other Vigils!#® 
shows that psalmody is present between the readings in all tl 
manusoripts that cover the material in question. ‘The psalms 
used, however, are not in strict numerical sequence but seem dofi- 
nitely chosen for their appropriateness to the feast. Another 
feature of the psalmody for these othor Vigils is the fact that the 
refrains are, for the most part, poetical compositions. ‘Thus we 
have, on the one hand, psalms chosen in function of the feast sung 
with pootic refrain, whilo, on the other, we have psalms chosen 
in strict numerical order sung in their entirety with Alleluia as 
refrain, It would thus seem that we are dealing with two different 
‘types of psalmody, Furthermore, the first type is found in all 
the manuscripts for Christmas, Epiphany, and Good Friday, while 
the second is found only in 8 for Holy Saturday. This leads us 
to conclude that the latter refers to Sabba and not Jerusalem. 

‘The second part. of GEORG § helps to clarify the exact order 
of the elements in conjunction with each reading in this monastic 
cursus 1° ; 


psalm “cum alleluia alternis vicibus” 


Gloria 


Christmas (12-15); Epiphany (96-107); Good Friday (642-664). 

3 Friday alao has a “* Vigil" (665-704) boginning at the sixth hour which 
has a blend of monastic and cathedral psalmody. After four psalms in 
numerical order (J-4) in all the manuscripts, readings from both Testa- 
ments follow ; in between every two readings (for the most part) there is 
‘a confusion of monastic and cathedral pealmody ; L generally omits tho 
monastic ones. ‘The cathedral type has psalmodie refrains ; the monastic, 
pootie ones. 

MeTanounisonvint, Le grand lectionnaire, Appendix I, par. 174. 
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kverexi et oratio cum genuflexione 
reading 
kverexi et oratio cum genuflexione 


‘The rubric “cum alleluia alternis vicibus” in conjunction 
with what is obviously a monastic type of psalmody is surprising, 
Perhaps the solemnity of the oecasion seemed to warrant the more 
elaborate rendition. ‘This second part also specifies that those 
twelve readings and psalms were also performed at Sinai for the 
Paschal Vigil ™, 


Baptisms 


ARM makes no mention of baptism in connection with the 
readings, but during the singing of the “ benediction ” the newly- 
baptized enter with the bishop, according to J, P, however, has 
“deacons” instead of “newly-baptized”. Whilo most of the 
later lectionaries follow J on this point (including Bod which usually 
follows P very closely), there are some which de facto omit. men- 
tion of this entrance of the newly-baptized™. P, however, 
throughout Lent provides Biblical pericopes obviously designed to 
prepare the catechumens for baptism. ‘This may bo considered 
an oblique reference to the baptisms on Holy Saturday night, 
especially sinco tho conferring of this sacrament at this time was 
traditional both before (Egeria and ARM J) and aftorwards, 
‘These considerations have led Renoux to suggest that perhaps the 
copyist wished to call attention by the use of the word ‘deacon ” 
instead of “newly-baptized ” to the presence of deacons as minis- 
ters of the bishop in the ceremony of initiation ™, Otherwise, 
if there were really no baptisms, it would have been for a. passing 
moment in the history of the Jerusalem Church, Thus though 
there is no direct mention of the baptisms taking place in cither 
of the manuscripts, the refereneo in J to the entrance of the newly- 
baptized with the bishop during the Daniel canticle leads us to 
presume that the rites of initiation had been taking place during 
the readings. 

GEORG P, however, explicitly states that the bishop baptizes 
as the deacons read the lessons. K and S simply state that the 


18 Zoe. cit 
8 According to Rexovx, Un manuserit, p. 397, note 8 thie is probably 
a reference to the canticle Dan 3,1-90, which is the last “reading ”. 
28 Rexovx, Le Codex Arménien, p. 100. 
4 Tbid., p. 100, note 56. 
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catechumens are led into the church. L and S mention the re~ 
entrance of the newly-baptized after the last reading. Thus once 
again the presumption is that baptism has been conforred during 
the reading: 

In HS 43 the baptisms have completely lost contact with the 
readings, and are performed not only ajter the readings, but at the 
very end of Vospers after the prayer of the patriarch, One has 
the definite impression that baptism, by this time, had lost its 
practical significance at the Vigil. 


Entrance of the Bishop with the Newly-Baptized 


From this point on, we have the precious witness of Egeria 
for the general outlines of the service : 


infantes 5 cum baptidiati fuerint et uestiti, quemadmodum. 
‘exient de fonte simul cum episeopo primum ad Anastase ducuntur, 
Intrat episcopus intro cancellos Anastasis, dicitur unus hymnus, 
et sic facit orationem pro cis, et sic uenit ad ecclesiam maiorem 
cum eis, ubi iuxta consuetudinem omnis populus uigilat. Agun- 
tur ibi quae consuetudinis est, etiam et aput nos, et facta obla~ 
tione fit missa, (XXXVIII, 1-2). 


‘Though it does not mention the slatio in the Anastasis, ARM 
is otherwise in complete agreement with this description. Tt spe- 
cifies : “Pendant qu’on dit hymne™ au miliou do la nuit, la mul 
titude des nouveaux baptisés entrent avec lévéque. ” GEORG, 
on the other hand, says that this entrance was accompanied by 
the chant of “ Quicumque in Christo baptizati estis, Christum in- 
duistis, Alleluia. ” (Gal 3,27). 

In HS 43 the patriarch having completed the baptisms, which 
follow the conclusion of ‘“ Vespers, returns to the basilica for the 
Deginning of the Liturgy. Nothing is said explicitly, however, 
of the newly baptized nor of any chant on the theme of baptism, 
such as we saw in GEORG. Tho Sticheron for the entrance, 
placed under the heading of the Liturgy which now follows, refers 
tather to the Resurrection. 


Liturgy 


In ARM and GEORG after the entrance of the newly-baptized, 
the Liturgy begins with the chant of Ps 64. ARM has verse two 


the newly-baptized, ef. BAstrARNsex, Observations. p. 16. 
™ Literally “‘ benediction”; of. p. 65, note 132. 
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of the psalm as refrain, while GEORG has the Troparion “ Christus 
surrexit a mortuis.” The Apostle and Gospel are identical in 
both (I Cor 15,1-11 and Mt 28,1-20). 'The-only other proper part 
given by ARM, however, is the Alleluia with Ps 29,2, In GEORG 
the Alleluia is taken from Ps 101,14, S gives as alternative Ps 147,2. 
GEORG gives in addition a cantus manuum lotionis and a commu 
nion, both of which are non-scriptural and do not figure in. later 
Byzantine texts. 

By the time of HS 43. almost the entire fund of the earlier 
Jerusalem tradition for the Liturgy had been replaced by imported 
items. ‘The Apostle has been replaced by that of Constantinople : 
Rom 6,3-11, ‘The chants, both with regard to their genre as well 
as the actual texts, are all from other sources. Only Mt 
28 remains from the older tradition, and this simply because SOPH 
had the same reading in this spot. HS 43 has only vv. 1-7 of the 
chapter, however, unlike ARM, GEORG and SABBA, all of 
which have vv. 1-20, ‘The Liturgy of HS 43 will be studied more 
fully in connection with the Sabba tradition. 


The Second Liturgy 


Both Ezeria and ARM witness to a second Divine Liturgy 
performed by the patriarch in the Anastasis, after the dismissal 
of the main vigil Liturgy ™, In Egeria, the procession to the 
Anastasis is accompanied by hymns : 


“... Et post facta missa vigiliarum in ecclesia maiore, statim 
cum ymnis venitur ad Anastase et ibi denuo legitur ille locus 
evangelii resurrectionis, fit oratio et denuo ibi offeret episcopus 
sed totum ad momentum fit propter populum, ne diutius tarde: 
tur, et sic iam demittetur populus.” (XXXVIIT, 2), 


‘This is closely followed by ARM, which, however, doos not 
mention the chant of hymns on the way to the Anastasis,"* As in 


4711t is not impossible that there was a doublo celebration of the 
Liturgy every Sunday morning (once in the basiliea, then again in the 
Anastasis) ; of. BASTIAENSEN, Observations, pp. 85-88 cited by ZmRPAss, 
Die Schrifilesung. p. 6, nove 15. 

48 Tn the caso of Hr. after the first Liturgy, it is on offre le 
sacrifice devant le Saint-Golgotha ot & la Sainto-Anastasis ” thus implying 
that there were tree Liturgies. Renoux suggests, however, that in viow 
of the earlier and later tradition of two Liturgies, the reference to Golgotha 
is perhaps intended to describe the position of the Anastasis: “...i la 
Sainte-Anostasis (située) devant le Saint-Golgotha.” (p. 55, note 41). 
‘Whatever the explanation of this text, it does not seem to correspond to 
the actual practice of the Anastasis at any period in its history. 
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Egeria, this second liturgy begins with the reading of the Gospel 
(P: In 20,1-18 ; J: In 19,38-20,18 ; Ey In 20,1-18) B does not 
mention another Liturgy but simply the reading of the Gospel. 
‘As we know, B represents a later form of the liturgy. The absence 
of the Eucharist: seems to be a stage in the evolution towards the 
ordo of GEORG which not only makes no mention of a second 
Liturgy, but no longer has even a reading of the Gospel at this 
point. The pericope, Jn 20,1-18, read here in ARM, is placed by 
GEORG in a service described as “Ad Matutinum”. After the 
desoription of the Liturgy, GEORG L adds: “...intrantes ad 
vigilias canonem non dicunt, librum tantum legunt quia gaudere 
oportet hac nocte.” (740) This remark is most probably an indi- 
cation that the pealmodia currens is to be omitted at the beginning 
of the Vigil ™ 

‘HS 43 has retained the second Liturgy according to the ancient 
tradition. Considerations of time, no doubt, havo led, however, 
to @ slightly different arrangement. Instead of waiting until the 
dismissal of the first Liturgy before celebrating the second, the 
patriarch after having assisted at the first Liturgy until the Cheru- 
bukon, charges the protopriest to complete the service. He im- 
mediately leaves to colebrate the Liturgy of St. James in the Holy 
Sepulchre: “ fowdey él =bv “Ay Ao». 4” As in Egeria and 
ARM this is begun with the Gospel. An interesting detail here, 
however, is that the Gospel is read by the patriarch. For the chant 
Ble xa dya” the toxt refers back to the main Vigil Liturgy. The 
only other items indicated are the Koinonikon : “Eaux Xptov05” 
with a variant : “‘’E&qytpOy dc 6 dnvév” based on Ps 77,65 and 
a special driatiuBoves, these presumably being used at the main 
Liturgy as well 


Function of the Second Liturgy 


What is to be said of the character of this second Liturgy 
at tho end of the Vigil? On two other occasions, Egeria describes 


4 On tho uso of the word ‘Kanon "in conneetion with the psalmodia 
currens, cf. p. 36, noto 82. None of the GEORG manuscripts use the 
‘word, “ vigilias ", in direct reference to the Paschal Vigil itself. De facto, 
however, thore is'no paalmodia currene at tho Vigil in GEORG (save in the 
Sabba version of S).. Thus the reference is probably to this office. 

Mo'Tho Liturgy of St. James it also used for the second Liturgy om 
Holy Thursday ; of. Paraporovios-Kerautxvs, Typicon, p. 105. 

44 This chant is proper to HS 43 and is distinet from the Cherubikon, 
which is also present in the same manuscript. 
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such a socond Liturgy, namely on Holy Thursday and on Pentecost 
Sunday. The following describes their structure. 


Holy Thursday Holy Saturday Pentecost 
(XXXVL2) (XXXVIIL2) (XLIL,2,3) 


After tho Liturgy in After Vigil in basiliea After office and Liturgy 
martyrium (dismissal at in martyrium at tho 


10th hour) third hour 
venitur post crucom cum ymnis venitur ad (populus)... cum ymnis 
Anastaso dueent episcopum in 

Syon 


second Liturgy post cru- second Liturgy in Ana- second Liturgy at Sion 
com, stasis 


= fevangolium resurrectio- Acts 2,1-12 


vunus ymnus tantum - fe 
oration ratio ordine 
oblatio denuo offert_episeopus offertur ot ibi 
communicant omnes = = 
procession to Anastasia - = 
orati =F on 
blessing of = = 
ceatechumens 
faithful 
missa demittitur populus ut dimittatur_populus 


‘vooom arehi 


A comparison of these three cases shows that there is a greater 
affinity between the Easter and Pentecost celebrations in Egoria’s 
description ; both involve a procession with hymns to a church 
different from the one in which the preceding service was held. 
While on Easter this second Liturgy is begun with the reading of 
the Gospel, on Pentecost a reading from Acts is also added ™ 


1 No specific mention is made of the Gospel, but this would presumably 
be implied by the expression, “... fit ordine suo missa. ” 
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due to the fact that the description of Pentecost is found in this 
book. ‘The Liturgy continues in both cases until the dismissal, 
On Easter the oratio is specified after the Gospel, whereas for Pente- 
cost it is simply said that “fit ordine suo missa. ” 

‘The case of Holy Thursday stands somewhat apart in that 
there is no mention of “cum ymnis ad..." but rather it is said 
that. thero is sung only one hymn, No mention is made of any 
roading, but simply oratio, then oblatio, after which all communicate, 
Unlike the other two cases, here there is a further change of place 
to the Anastasis where there is orafio, blessing of eatechumens and 
faithful, and only then a dismissal. The mention of the com- 
munion of all the faithful at this second Liturgy seems unusual, 
and perhaps the meaning of its celebration is somehow linked with 
tho fact that it served as a Liturgy of communion. Egeria also 
mentions that this was the only occasion in the entire year when 
the Eucharist was colebrated at the chapel post crucem. In any 
caso, no circumstances of time of day or specific Scriptural peri 
copes are indicated to aid us in defining the nature of the celebra- 
tion, 


‘The caso of Easter and Pentecost is quite different. Indica 
tions of timo, place, and content all point clearly to the fact that 
these second Liturgies were intended to celebrate a particular 
mystery of the liturgical year in situ by a Eucharistic gathering. 
On Easter day after a reading of the Scriptural account of the 
Resurrection the Liturgy is colebrated for a second time m the very 
place where Christ rose. On Pentecost Sunday at the procise 
hour indicated by the Seriptural account (third hour), there is, 
once again, a second celebration of the Liturgy, preceded by a 
reading of the Biblical account 5, 


1 Tho subsoquont history of the second Liturgy on Holy Thursday, 
however, shows an evolution in the direction of uniformity with the other 
two days. In ARM it remains in the chapel post erucem. In GEORG 
it no longer oecurs (as was found to be the ease also for the second Easter 
‘Vigil Liturgy in this same document). By the time of HS 43, the 
first Liturgy in tho martyrion has been transformed into what m 
called @ paraLiturgy for the consecration of the Myron. ‘The entire service 
imitates the structure of a Eucharistic celebration, but there is, de facto, 
no Eucharist. Tho ancient second Liturgy in tho chapel post crueem has 
been maintained, but it is of a purely private character, celebrated by the 
protopriost with a fow clerics. (ParaporouLos-Keramecs, Typicon, p. 105). 
Simultaneously there is celebrated in Sion the Liturgy of St. James (whieh 
was used for the second Vigil Liturgy of Easter in the same document). 
(cf. ibid., pp. 105-108). ‘The readings (I Cor 11,23-32 and Me 14,12-26) 
both refer to the institution of the Eucharist. Thus, finally, in this third 
case of a second Liturgy, HS 43 adapts to the other two cases : celebra- 
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Conclusions on the Vigil Proper 


In comparison with the complexities we have seen in the 
course of the evolution of the Lucernarium, the Vigil itself turns 
‘out to have been subject to relatively little structural change in 
the course of the centuries. 

‘The presence of some sort of initial psalmody is constant in 
ARM, GEORG, and HS 43, although the psalms used vary. 

‘The central point of evolution with regard to the OT readings 
is the change-over from the older Jerusalem cursus of ARM and 
GEORG to that of Hagia Sophia of Constantinople used by HS 43. 
With regard to the canticles found among these readings, we find 
no explicit indications in ARM and GEORG that these were to be 
sung; they aro simply listed as readings. We cannot conclude 
from this silence, however, that they were not actually sung. Fur- 
thermore, the refrains in ARM (only GEORG S has a refrain, 
and this only for the canticle of Ex 14) givo clear evidence of the 
chanting of the canticle, at least: in these cases. HS 43 provides 
clear directions for the chanting of the canticles it lists. 

‘As regards the conferring of the sacrament of baptism, apart 
from a slight possibility that ARM P did not have baptisms, 
‘wo find that the sacrament was conferred according to the primitive 
tradition during the OT readings, HS 43 was to break with this 
tradition, transferring them until after the conclusion of Vespers 
in the basilica, 

‘After the entrance into the basilica of the bishop and the 

nowly-baptized, the Liturgy begins. As regards the proper read- 
ings and chants of this part of the colebration, HS 43 is once again 
the point of departure from the earlier Jerusalem tradition in that 
the influence of Constantinople is clear in this area. 
e ancient second Liturgy in the Anastasis, as found in 
Egeria, is preserved in the ensemble of the Armenian manuscripts. 
‘ARM B, however, has reduced it to the reading of the Gospel peri- 
cope, and GEORG has lost it completely. The purpose of this 
second Eucharist seems to have been a celebration of tho mystery 
of the Resurrection in the place where it occured, in a way parallel 
toa r celebration on Pentecost in honor of the coming of 
the Holy Spirit. 


n of an event (institution of the Eucharist), at the time it took placo 
jin the place where it occured (Sion), by the celebration of the 
Eucharist, with reading(s) of appropriate Scriptural passages. 


Cuarrer THREE 


THE MORNING SERVICES : 


We come now to a consideration of the morning services in 
our documents. Unfortunately, we do not find the seme amount 
of detail in their account as in the description of the Vigil, except 
in the ease of HS 43. One fundamental pronlem consists in deter- 
mining just which offices were celebrated on Easter morning. 
In view of the fact that the celebration takes place on a Sunday. 
we automatically ask whether or not the weekly Cathedral Vigil 
was also performed, as was usual on Sundays, 

Wo will begin, then, by trying to determine the answer to 
this question. First of all, we wish to present the material in each 
of the documents which leads us to believe that the Cathedral Vigil 
was or was not celebrated at that time. In the case of HS 43 
this also involves an excursus on the wider context of Gospel read- 
ings at Matins throughout the entire document, Only after this 
do we attempt to interpret the witness of the various documents 
in terms of a possible historical evolution from one to the other. 
Finally, we offer some necessarily brisf remarks on the question 
of Orthros, as it is mentioned only in HS 43. Even in this case 
we limit our remarks to those items stemming from true Jerusalem 
practice, leaving for the fourth section a consideration of the 
details which follow Saba. practice. 


1, The Cathedral Vigil 


The Ensemble of the Morning Services in Egeria 


Egoria, after her remark that the dismissal of the Vigil took 
placo “qua hora et aput nos”, (XXXVIIT,2) goes on to say: 
Sero autem illi dies paschales sie attenduntur™ quemadmodum 
et ad nos et ordine suo fiunt missae per octo dies paschales, sieut 
et ubique fit per pascha ad octauas. (XXXIX, 1) 


M4 Attenduntur = are celebrated ; of. BASTIAENSEN, Observations, 
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Asin the case of the ordinary Sunday morning gathering (XXV), 
Egeria does not specify that there was a proper morning service 
‘as distinct from the Liturgy “8. As nothing is specified as regards 
‘@ different arrangement for Easter morning, it would seem to 
follow that the usual Sunday practice was adhered to. Tho only 
point singled out is the fact that this missa was celebrated sero, 
‘a concession no doubt to the faithful, who by now must have begun 
to feol the fatigue caused by the long offices of the preceding week. 

After a brief mention of the festive decor of the Palestinian 
churehes for the Easter celebration, she continues : 


Proceditur autem ipsa die dominica prima in ecclesia maiore, 
id est ad Martyrium, et secunda feria ot tertia feria, ubi ita tamen, 
ub semper missa facta de Martyrio ad Anastase ueniatur cum 
yunis. (XXXIX, 2) 


‘The text goes on to describe the service on Easter evening. 
‘Thus we have a brief indication that on Buster day itself and 
throughout the octave, there was a morning celebration or missa 
which was celebrated sero, On Easter day this took place in the 
basilica after which there was @ procession to the Anastasis, ac- 
cording to the ordinary Sunday morning service described in 
XXV,24, ‘Thus once again Egeria is not_of much help in estab- 
lishing the dotails of the celebration. ‘The schema of the morning 
service is as follows ; 


Missa celebrated sero 
Procession to the Anastasis 
Oratio and blessing of faithful 


44 Margos, La vigile eathédrale, pp. 203-95, suggests that the Liturgy 
would have boon proceded by cortain elements from morning prayer. 
¥ Later on in tho Itinerarium wo come across the following passage : 
‘Post autem uenerint dies pasehac, per illos octo dies, id ost a paseha 
sue ad octauas, quemadmodum missa facta fuerit do aocclesia, 
cet itur cum ymnis ad Anastase, mox fit oratio, benediountur fidelos 
‘et stat episeopus incumbens in eancello interiore, qui est in. spe- 
Tunca Anastasis, et exponct omnia, quae aguntur in baptismo. 
(XLVI, 1) 
‘One might bo tempted to conclude from the expression “... a pascha usque 
ad octauas ” that Pgeria meant to include Easter Sunday itself in this series. 
We find, however, in tho cightoenth Mystagogical Catochosis of Cyril of 
Jornsalom (a contemporary of Egeria, practically speaking), a passage which 
states explicitly that the series began on Monday. (ef, Rmxoux, Les Caté. 
chises, p. 357). ‘This practice was continued in ARM. (ef. ARM, 46). 
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Egoria has nothing to say on Easter Sunday about the ordi- 
nary Sunday Cathedral Vigil with its reading of the Gospel. In 
itself such an omission would not be surprising, as this service 
was part of the ordinary Sunday celebration. However, there 
are certain indications which lead us to wonder if this'service did 
take place on Easter Sunday. 

First of all, the fact that according to Egeria the services on 
Raster Sunday were celebrated later in the morning than usual, 
suggests that they are shortened on this day. 

Secondly, on Faster Sunday, the great Paschal Vigil itself, 
while largely centered around the baptism of the catechumens, 
nonetheless, had a distinct relation to the mystery of the Resur- 
rection, and this most especially in the last part of the service. 
It will be remembered that, after the main Vigil Liturgy, there 
was a procession with hymns to the Anastasis, a reading of the 
Gospel account of the Resurrection, and a second Liturgy cole- 
brated “totum ad momentum”. ‘This part of the servico is 
clearly @ celebration of the mystery of tho Resurrection itself, as 
wo have already pointed out, in ilu. ‘The Liturgy is begun. pre- 
cisely with a reading of the Gospel. While the structure of this 
part of the Vigil is different from that of the ordinary Sunday Cathe- 
ral Vigil, the location of the celebration, the presence of the Gospel 
pericope, and the clear “celebration” of the mystery of the Re- 
surrection all seem to point to the fact that the ordinary Sunday 
Cathedral Vigil was celebrated on Easter as the concluding por- 
tion of the Paschal Vigil rather than as a separate service in the 
morning as on ordinary Sundays. Thus the morning service might 
indeod begin sero. 


‘The Witness of ARM 


Once again we find no mention of the Cathedral Vigil here. 
Too much importance, however, must not be attributed to thi 
fact, as the Lectionary nowhere makes mention of this type of 
Vigil“, ‘The presence of the second Liturgy as in Egeria, how- 
ever, seams to point to the fact that here, too, this special service 
continued to replace the ordinary Sunday morning Resurrection 
Vigil. ‘The structure of this second Liturgy in ARM J and P 
follows that of Bgeria closely : procession to Anastasis, reading 
of Gospel, and second Liturgy. In ARM B, as we saw, the 


40 Zenpass, Die Schrifilesung, p. 63. 
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Liturgy is no longer celebrated, but there is still a procession to 
the Anastasis and a reading of the Gospel there (the same pericope 
as in J and P). 


GEORG : Cathedral Vigil but No Second Liturgy 


By tho time of GEORG, however, the entire last part of the 
Vigil has dropped out, and the Gospel pericope used by ARM for 
the second Liturgy appears, as we have seen, under the heading, 
“ Ad Matutinum ”. 

‘This latter service is constructed as follows. L begins with 
a mention of “Confitemini, modus VIII cum Alleluia,” probably 
a reference to Ps 117%, ‘There follows in L an “ evangelii prokei- 
‘menon” without any concrete indication of what text is used. 
'S, on the other hand, gives a sories of these, two from Ps 101 
and another inspired by Ps 150 with a Stichus from the psalm 
itself, The Gospel is then given : Jn 20,1-18 to which S appends 
a short acclamation: ‘Gloria tibi, Domine Jesu Christe, Deus 
noster, miserere nobis.” In $ we find afterwards an exclamation 
in honor of Christ followed by the indication, “orationem facite.” 
In L immediately after the Gospel comes a chant which Tarehnisch- 
Vili translates tractus. Tho term seoms to be based on a root mean- 
ing “ enuntiare” and it is used only here, ‘Two of these Tracts 
are given, and both are non-Seriptural. L thus makes no mention 
of oratio. There is no indication as to what time tho service takes 
place or where. 

‘The order of the elements of this service (psalmody, Gospel, 
oratio, chant after the Gospel, seems to point to the Sunday morn- 
ing Cathedral Vigil, described by Egeria in XXTV,9-11 rather than 
a true Orthros service. ‘The title “Ad Matutinum” should not 
mislead us. We know that the Cathedral Vigil little by little lost 
i lentity in the various Eastern and Western Rites. In 
ian Byzantine Rite, for instance, it was incorporated 
into Orthros . ‘Thus the title is not surprising. It is interesting 


EORG’s “‘Confitemini Modus 8 cum Alleluia might refer to a 
number of psalms which have this incipit : 105, 106, 117 or 135. Practically 
speaking, however, the two most likely ones are 117, which we find in 
the same place in HS 43's Palm Sunday Cathedral Vigil, or 135, the Po- 
lyeleos psalm. While the use of Alleluia would accord well with Ps 135, 
nonetheless, ia view of the parallelism with HS 43 and in the light of our 
discussion of the Polyeleos in connection with the Cathedral Vigil of HS 43 
(cf. pp. 99-100), we feol that this psalm is rather to be identified as Ps 117. 
“We owe this information to the kindness of Rev. Helmut Leeb. 
0 Marzos, La vigile cathédrale, pp. 302-303. 
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to note, however, that this service is nowhere else described in 
GEORG save in this one place on Easter day. One must not 
conclude from this, however, that it did not exist on other Sundays, 
‘The structure of Orthros is not deseribed in this document. The 
fact is that the ordinary daily services are largely taken for granted 
by the Lectionary. What is important is the fact that the Cathe- 
dral Vigil is deseribed on Easter Sunday. 


HS 43: Both Second Liturgy and Cathedral Vigit 


This “new” celebration of the Cathedral Vigil on Easter 
Sunday which we found in GEORG is still to be found in the 
context of HS 43's Sabba-type Orthros, which takes place "* SeSpou 
fadéac"” in the Anastasis. More faithful to the primitive Jerusa- 
lem practice, however HS 43 has, unlike GEORG, rotained the 
second Liturgy, as was pointed out before. ‘The fact that this 
document explicitly calls for the patriarch to read the Gospel at 
the second Liturgy provides a further point of contact with the 
practice at the weekly Cathedral Vigil. ‘Thus we find in this do- 
cument the curious phenomenon of a double Cathedral Vigil on 
Easter ; without abandoning the ancient special form of the Easter 
Cathedral Vigil in the shape of a second Bucharistic celebration 
it nonotheless stands in the line of development exemplified by 
GEORG where even on Easter Sunday the ordinary weekly Cathe- 
dral Vigil, in the context of Orthros is performed. 

‘Thus we find the following schema with regards to the con- 
tents of the documents : 


geri ARM J, P, Br ARM B GroRG HS 43 
Socond Vigil Second Vigil Reading of Gospel — Second Vigil 
Liturgy Liturgy. instoad of Liturgy 

Sceond Vigil Liturgy 
No Cathedral No Cathedral No Cathedral Cathedral Cathedral 
Vigil Vigil Vigil ‘Vigil Vigil 


HS 43 enters into considerable detail in its presentation of this 
“ Paschal” Cathedral Vigil, and we would do well to dwell on it 
at some length. Despite the fact that the services of HS 43 fre- 
quently stem from the influence of the later Saba Typicon, we 
are surprised to find that the Cathedral Vigil has not been fitted 
into the place which this office usually occupies in the monastic 
document. Tt occurs after the Ainoi and not between the noe- 
turnal and morning sections of Orthros. In order better to under- 
stand this sorvice in the context cf the Typicon’s usual celebrations 
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of the Cathedral Vigil, we must consider the other examples which 
it provides. The document unfortunately covers only from Palm 
Sunday (begun in the middle of Vespers of Lazarus Saturday) through 
Orthros of Saturday in Easter week. ‘Thus we find only two 
Sundays as a frame of reference for the Cathedral Vigil in the 
strict sense. Howover, there are quite a few other occasions on 
which there is a reading of the Gospel in the course of Orthros. 
Let us now consider these briefly in order better to situate the 
Cathedral Vigil as represented by this document, 


Other Cases of Gospel Readings at Orthros in HS 43 


According to the place they occupy, these Gospel readings 
of Orthros may be divided into three groups : those occuring 


1) aftor the sixth Ode of the Canon and bofore Ps 50 (Palm 
Sunday) 

2) aftor the Great Doxology (Monday, Tuesday, Wednesday, 
‘Thursday, and Saturday of Holy Week) 

3) after the Ainoi (Easter Sunday and all of Easter Week) 


‘Too much significance, however, must not be attached to the 
ference between 2) and 3), because in the case of the latter, the 
Great Doxology is de facto not sung on these days. 

Structurally speaking, we find that they fall into the following 
groups 

1) Palm Sunday and Easter Sunday. On those days the service 
in question is the Cathedral Vigil. It is intresting to noto that 
they occur at different places in the course of Orthros, 

2) Weekdays of aster Week. ‘These aro something of an 
imitation and prolongation of the Cathedral Vigil of Eastor day 
itself, but in an abbroviated form™* with only one psalm before 


We find a confirmation of those Gospel readings at Orthros on Easter 
Sunday and throughout Faster Week in Palestine in the manuscript Vat 
Barb Gr 383 (III 69), a 13th century copy of the Typicon of the monastery 
of Cusole near Otranto. ‘Thus we rad on folio 135v: 
“loxton dnt by Kanoravewountver wal by Hadasorivn Shay hy &BdoudBa 
Bemxawmmciuny Yadderar ls civ BpQpov vd "Avera Kipie wal c& 
Lodind ebayyina wank ode, 
Dmitrievskij who cites this passage (Opisanie, Typica I, p. CXIX, note 
fone) says that the same remark is to be found in Vat Barb Gr 350 (ITT 102) 
of 1205 A.D. on folio 125. ‘Tho reference to Constantinople is surprising, 
for we have no other clearly Constantinopolitan document which testifies 
to this practice. Notice that nothing is said of the placo in the office 
where tho reading occured. As regards Palestino, there is only one Pro- 
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the reading, ‘They probably date from a later period, there being 
no trace of them in ARM or GEORG. They did not find their 
way into the later Sabba Typicon, 

3) Weekdays of Holy Week. ‘The Gospel readings here form 
part of a special structure proper to this week. For one thing, 
they occur in connection with other Scriptural readings (Monday 
through Thursday : Old Testament ; Friday : both Old and New 
Testament), The history of their development! shows that the 
oldest of them is the reading on Holy Saturday morning which 
narrates the visit of the High Priests and Pharisees to Pilate asking 
that a guard bo set on the tomb. ‘This being used on Saturday 
moming answers to the Jerusalem practice of providing readings 
apt for the plie and time. The readings on the other weekdays, 
while they date back (in part, at least) only to GEORG, are like- 
wise of Jerusalem origin, as the ‘Typicon of Hagia Sophia has neither 
Old Testament nor Gospel readings on Monday through Friday 
of Holy Week. ‘The case of Holy Saturday is quite different. 
Hore the influence of SOPH’s post-Orthros reading service is extre- 
moly clear ; the older OT readings from Wisdom and Isaiah have 
been dropped in favor of those imported from Constantinople, 
and the two series of readings and chants follow one another very 
closely. The Gospels of Good Friday Orthros are even more 
obviously part of a very special structure proper to the day and 
will not enter into our consideration, as their context is not of 
any help in clarifying the text under consideration. 

‘These post-Orthros readings of Holy Week pertain obviously 
to a category of celebration different from that of the Resurrec- 
tion Vigil. They are best doscribed by Zerfass as “... Anhingsel 
an das Morgenoffizium ... analog den Vesperanhingen Egerias "™. 
‘Nonetheless, despite the diversity of structure, the Saturday read- 
ings after the Doxology aro of interest to us in that they present 
two elements found in the context of tho Gospel readings at Palm 
Sunday and Baster Sunday Orthros; the “ Epakousta “ and the 
Stichera after the Gospel. As was pointed out above, the influence 
of the Typicon of Hagia Sophia on this Saturday morning reading 
service was very great. It is all the more interesting to note that 


koimenon given for the entire week as opposed to HS 43 which has a sepa- 
rate one for each day. Perhaps this diserepancy is due to  Inck of preci 
sion on the part of the Italo-Greek scribes rather than to the existence of 
two different stages in Jerusalem practice. 

4 Zmnvass, Die Schrifilesung, pp. 87-89 ; 143-44. 

19 Ibid, p. 89. ‘The reference ia to the additional material added after 
Orthros duting Holy Week. 
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these two elements are not present in SOPH but represent a truly 
Jerusalem feature of the service. 

Having outlined the structural differences between the Gospel 
services we have just considered, our main attention will now be 
given to a closer consideration of the two eases which the document 
presents of the Cathedral Vigil. It will be found, however, that 
reference to the other services is sometimes helpful in elucidating 
‘one or other point. Of the two cases of the Cathedral Vigil, the 
Palm Sunday version seems to represent the more normal form of 
the celebration according to the practice of the Jerusalem church 
at the time HS 43 was elaborated. The position, for instance, 
is basically the same as that of the Sabba 'Typicon in this sense 
that it occurs between the noctumal and morning sections of Or- 
thros. We should not be misled by the fact that it occurs in between 
the sixth and ninth Odes of the Canon. ‘The important point is 
that Ps 50, which according to a venerable tradition begins the 
morning office, occurs immediately after the Cathedral Vigil. 
The practico of dividing the Canon between the nooturnal and 
morning sections of the office with Ps 50 after the sixth Ode was 
the normal practice in the Studite tradition, at least on days with 
no stichology 1 

Furthermore, the overall structure of Orthros on Palm Sunday 
follows the normal pattern uninterrupted by any function proper 
to the day. It is not until the Great Doxoiogy that we find any- 
thing of the sort. This Doxology, however, is used to accompany 
the procession which now takes placos to tho Mount. of Olives 
for the blessing of the palms. ‘Thus in the section which concerns 
us (immediately after the sixth Ode) there is no disturbance of 
what seems to be the usual order of coremonies in favor of some 
special funetion. Even had the Gospel ocoured after the Ainoi 
as on Easter Sunday, there would be no reason for transferring 
it back, as the procession to the Mount of Olives did not begin 
until the Doxology. 

More important still, it represents a form of the Vigil even closer 
to the account of Egoria (XXIV,9-11) than does the Saba. version. 
In addition to the responsorial psalmody, Gospel reading, and chant 
after the Gospel, which it has in common with the Sabba version, 
the Palm Sunday account reproduces the following items which 
are also found in Egeria’s account : the entrance of the bishop and 
clergy into the Anastasis and then into the tomb itself at the be- 
ginning of the servieo, the procession to Golgatha with chante 


f p. 204, note 38. 
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after the reading of the Gospel, and the psalmody executed at 
Golgatha, The Synapte, which ocours at the beginning of the 
service, is very probably the commemoratio omnium which Egeria 
situates after the prayer following the last of the responsorial 
psalms, the transfer of the litany to the beginning of a service 
being @ common practice of later Byzantine usage. ‘The service, 
to be sure, has been set in the context of another celebration and 
does not have the independence of Hgeria’s weekly Vigil. Thus 
it is preceded by the sixth Ode of the Canon along with the Kon- 
takion of Orthros and is terminated not by a final oratio, blessing 
and missa as in Egeria, but by a “ xapaurixa tury” (direct or im- 
mediate procession) back to the Anastasis after the visit to Calvary. 


The Blements of the Cathedral Vigil 


We now propose to consider each of the elements of the Cathe- 
dral Vigil as it appears on Palm Sunday and Easter Sunday 
responsorial psalmody, other hymnic and prayer elements which 
occur before the reading of the Gospel in the normal Sabba version 
of the Vigil, the Gospel reading itself, and the hymnic elements 
aftor the Gospel. 


1. Responsorial Psalmody: The “ Epakousta” 


‘The threo responsorial psalms of Egeria seem to correspond to 
what HS 43 calls “‘r& Exaxovor”. It will bo well to pause for 
4 bit on this term as it is not commonly found in the ordinary 
liturgical terminology of Palestine. A glance at the comparative 
table shows that it occurs not only at the Cathedral Vigil on Palm, 
Sunday and Easter Sunday, but also on Holy Saturday and through- 
out Easter Week. It is clearly related to the verb, “ traxolew ”. 
Erik Peterson 1 has shown that this verb is used in various Ch 
tian texts to signify “to respond”. Thus it corresponds to thi 
same meaning which the verb, “‘ Sraxovew”, can also have. In 
this latter case Mateos has pointed out that the term, “ Sxaxch”, 
derived from it, originally referred to a poetic composition used 
as a refrain or response with a psalm. Its origins seem to be also 
Palestinian‘, “’Exaxovetéy* would seem to be derived from 


18 Purensow, Nole, p. 131. In addition to a text from a papyrus 
published by 8. Bruanxt, riechische Papyri (no further reference), Peterson 
Presents two toxts from the 10th or 1th century manuscript containing 
‘a Life of Nicholas of Sinai ; ef. G. Annicu, Hagios Nikolaos I 20,19 ; I 23,15. 
‘All three texts are from’ liturgical contexts. 

‘Manos, La psalmodie variable, pp. 120-21. 
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rphological process 47, De facto, a consideration of 
the casos of its use in HS 43 shows that structurally speaking it 
has the form of responsorial psalmedy. 

‘The actual refrain is usually a psalm verse, in which case it 
is equivalent to a Prokeimenon (third on Palm Sunday ; first and 
third on Easter Sunday ; first, second and third of Hely Saturday ; 
all those of Easter Week). In another case it is a psalm verse to 
which the single word “ Christ ” is added (second on Easter Sunday), 
Finally, it may be a psalm verse which has been expanded by a 
poetic composition adapting it to the feast being celebrated (first 
and second on Palm Sunday). ‘Thus it may be described as a 
responsorial psalm (for which only one Stichos is indicated) whoso 
refrain may be either a simple psalm verse, or one extended by 
a single word or even by a poetic composition. It will be noted 
that it corresponds in form to the evangelica prokeimena of GEORG. 
In the light of this it will be seen that despite the close linguistie 
relationship between the Hypacoe and the Epakouston, they are 
de facto somewhat different. Unlike the Epakouston which is o 
psalm verse (sometimes slightly extended by a pootic composition), 
the Hypacoe is always a pootic composition corresponding, rather, 
to the Constantinopolitan ‘Troparion, 

What number of these are to be understood by the expression, 
“ch éxaxoverd”, in the plural, which wo find on Palm Sunday, 
Holy Saturday, and Easter Sunday? The exact number is never 
given in direct relation to the word itself. A priori, we would 
‘expect them to be three in number in line with Egeria’s three psalms 
and GEORG's three evangelica prokeimena. De facto there are 
reasons which favor this supposition. 

On the woekdays of Easter Week there is clearly only one chant 
each day. A remark on Holy Saturday, however, indicated that 
the Epakousta are to be sung by threo deacons. This probably 
indicates that there were three chants, each of which was sung 
by one deacon. Moreover, after the indication that the Epakousta 
are to be sung, three responsorial psalms follow in each case, and 
the first of these, coming after the heading “+& éraxovord”” may 


“"Braxnariv ” is a verbal adjective (here used substantively) derived 
from the verb, “&zxaéew”, and has the meaning : “that which is to be 
responded". ‘Thue it is more properly applicable to the refrain itself rather 
than to the whole complexus of refrain and stichos, just as ‘xpoxeluevoy " 
properly refers to that psalm verso which is singled out for use as a refrain 
and “ written before ” the rest of the psalm. ‘‘"Yzax0f” is a noun derived. 
from “Szazoiew” but by a different morphologial. process. 
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be said to be “entitled” as such. Of the others, on Holy Saturday 
and Easter Sunday we find a second heading “ E<epoy Exaxovavév 
and this only in the ease of the second of the psalms on each of 
these days. The third on Holy Saturday is entitled: “Td aid 
recuelyevov"”, This phrase (which makes clear the interchangea- 
bility of the words, “ Prokeimenon ” and “‘ Epakouston ”) is to be 
translated simply, “the same refrain”, inasmuch as this third 
Epakouston is textually the same as the second ; only the Stichoi 
differ, ‘The sudden use of the word Prokeimenon is strange, how- 
ever, It was probably employed by the scribe because the third 
Epakouston corresponds to the usual fourth tone Prokeimenon 
of Sunday Orthros #8, In the other cases these chants are without 


186°This curious phenomenon of the same psalm being used twice in 
‘smuecoasion is to be explained by the fact that this entire post-Orthros service 
of Holy Saturday is a wholesale importation from Constantinople 
where it served a# something of an aliturgical synaxis replacing the 
Liturgy, which was not celebrated on this day. HS 43, in adopting it to 
Terusalern use, has retained two properly Palestinian elements, whicl 

‘a matter of fact, do not occur in the SOPH version (cf. Mateos, Typicon 
1, 83). Tt is procively after tho Epakousta that a link must be made to 
insert these into the SOPH structure. ‘Theso have been fitted in not 
before the Gospel but before the Prokeimenon which precede the other 
readings. ‘Thus tho third Epakouston would be followed (theoretically) 
by this Prokeimenon, which in SOPH is Ps 43,27. Consequently, there 
seems to have been some telescoping, and the third Epakouston was made 
to coincide with the Prokeimenon before thoso roudings despite the clumsy 
result that the samo palm is used twice in succession. 

Perhaps we would do better to apeak of the Constantinopolitan service 
boing inserted into a pro-oxisting Jorusalom service, for Zerfass has pointed 
out that the Gospel reading at Saturday Orthrox seoms to bo the earliest 
of the Orthros Holy Wook Gospols (cf. Zenrass, Die Schriftlesung, p. 143), 
this going back a¢ for as ARM. In this latter document (44) it is given 
ast in a serio of elements of the servic at dawn, and the pericope is Mt 
27, 62-66, Thus no indications of its context are given. By tho time of 
GEORG, wo have a fully developed context for this Gospel pericope, pre- 
vious to the introduction of the SOPH elements. ‘There aro considerable: 
differences between the variout manuscripts, and this. points precisely to 
the faet that these elements are not the inheritance of the older Jerusalem 
tradition represented by ARM. The most fully doveloped form of the rite 
ia presented (with texts) by GEORG S's second part, (704-707, ef. also 
168-173 for the other manuscripts). 

After tho Doxology + 

‘Troparion 
Hypacoo 
kveroxi ot oratio at tho altar 
Wisdom 2, 12-13 
Ts 33, 2-10 
‘cum genufloxione 
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additional headings. It is to be noted that on the weekdays of 
Easter Week, there is only one Epakouston cach day and in each 
case it is entitled as such. Surprisingly enough, the soloist singled 
out for the execution of this chant is not the chanter but a deacon. 
(The text does not indicate a soloist during the feria of Easter Week 
when there is only one Epakouston). In the case of Palm Sunday, 
the subject of the verb is not indicated in the sentence itself, but 
the subjects of the verbs in the preceding sentence are “of 3:4xovor 
and ‘6 dpy:Buixows” so the reference seems to be to them, On 
Holy Saturday they are assigned to three deacons, On Easter 
Sunday, the first two are sung by the archdeacon, whereas the last 
is assigned to the domesticos. This unusual situation finds an 
explanation in the earlier toxt of Egeria where these psalms are sung 
precisely by the clergy : the first by a priest, the second by a dea- 
con, the third by some other cleric, While these distinctions 
have not been perfectly maintained in HS 43, nonetheless, these 
chants remain the work of the clergy in the person of the deacon, 

‘The thematic content of this psalmody on Easter Sunday, 
during Easter Week, and on Holy Saturday is largely contered 
around the mystery of the Resurrection, many of the items con- 
sisting in one or other of the series of eight Sunday Orthros Re- 
surrectional Prokeimena that precede the reading of the Gospel. 
Only the second one for Easter Sunday is not directly concerned 
with this theme. On Palm Sunday, the first two have refrains 
centered rather on the theme of Palm Sunday. The third (from 


Ps 15, 10 Stich : ibid, 1-8 
kvoroxi 
Mt 27, 62-66 


dimittunt populum 
orationem faciunt 

While the three Epakousta are not yot present, we do find a Hypacoo 
(or in the case of Ka and L, a Prokeimenon) before the first OT reading. 
Further, the Sticheron after the Gospel is already present, though it is uni- 
dontified. 

It is obviously difficult, if not impossible, to come to some clear concha- 
sion as to how closely the Epakousta and Sticheron after the Gospel were 
linked with Gospel readings even outside the context of the Cathedral. Vigil 
at the time of HS 43. We simply do not havo enough examples to work 
from. For the present we must limit ourselves to the affirmation that both 
Epakousta and Stichera after the Gospel (even on Holy Saturday at Orthros) 
are truly of Jerusalem origin and do not stem from Constantinople. Also 
they present at least an analogy with similar elements in HS 43's Cathedral 
‘Vigil as exemplified by Palm Sunday and Easter Sunday. 
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Ps 117), although it does not have explicit reference, does seem 
related to the theme of the Resurrection. 

‘A comparison with the evangelica prokeimena of GEORG shows 
some interesting parallols. Here the firsb two aro on the theme 
of the Resurrection ; Ps 43,23 and Ps 101,14. The first of these 
is also used by HS 43 for Palm Sunday. The third one from 
Ps 150 naturaily calls to mind the verses from this psalm sung 
before the Gospel at Sunday Orthros in the Sabba Typicon. 

While these verses from Ps 150 do not ocour in any of the 
cases wo havo studied in HS 43, nonetheless, there is an oblique 
reference to normal usage on Palm Sunday whero the third Epa- 
Kouston has as heading: ‘Kol dvs xd Mon m0 dyerar Oxdg 
nipiog vai éxégevey””, Horo we have an indication that the normal 
olements to be expected are precisely the verses from Ps 150. In 
the caso of Holy Saturday, the third Epakouston has been com- 
plicated by the fact that it was made to coincide with the following, 
Prokeimenon, as was explained above. On Easter Sunday, while 
‘tho third Prokeimenon is from Ps 9, nonetheless it is preceded by 
a very curious indication of the manuseript : “ Kat eli dbn(am) 
qari Ayer: "Or vb 9ibe 765 xboyep al shy Leahy xal chy dvdoraaw."” At 
first, one is tompted to seo in this the incipit of some Ekphonesis 
which would be continued from memory. because as it stands the 
phraso is incomplete, having no verb, although the nouns are in 
‘the acousative. However, it seems strango that an Ekphonesis 
should be assigned to the archdeacon, who, we presume, is singin, 
‘A comparison with GEORG, however, shows that this phrase is 
also found there as the second half of the refrain of the third “ evan- 
gelii prokeimenon” beginning precisely with the words, “ lace 
roof”: “Omnis spiritus laudate Dominum quoniam lux est mundi, 
vita et resurrectio.”” While it is clear that the text is the same, 
the Greek does not have the verb fo be but rather makes the nouns 
agree with Dominum placing them in the accusative case. Tn an 
case, we are dealing with a refrain 


ss Tho original Greek was presumably ““Tliex moi aveodro civ Kiguoy 
Bn wb pie <G xéoum ote.” 

‘40 We find an interesting parallel for this uso of the second half of a 
refrain after subsequent verses of a responsorial psalm in the Appendix of 
manuseript H of the Typicon of the Great Chureh. This section of the 
manuscript is clearly a product of Palestinian influence, inasmuch as we 
find here the eleven Resurrection Gospel pericopes for Orthros slong with 
‘the Sabba series of Prokeimena in the eight modes that go along with them. 
‘Two other Prokeimena, however, bring the number of the collection up 
to ten, thus suggesting material proper to the capital itself. Furthermore, 
the last seven Prokeimena listed are so arranged that after the Stichos only 
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In view of these facts, we feel that Ps 150 was perhaps a 
fixed third Epakouston in the Cathedral Vigil of Jerusalem ™!, 
‘The curious appearance of its refrain on Easter Sunday where the 
third Epakouston is different seems to be one moro indication of 
the fact that it was to be found usually in this place, its refrain 
appearing even when it has been replaced by another Epakouston 
with its own proper refrain. 

In the case of Easter Week Orthros, there is only one Epa- 
kouston assigned and it is not specified by whom this is sung. 
‘The structure here is plainly a shortened imitation of Baster Sun- 
day Orthros. As on Easter, it occurs after the Aino, ‘The Gospel 
readings and the Troparia which follow them are taken from the 
repertory of the eloven Sunday Orthros Resurrection Gospels and 
the eleven Sunday Heothina Troparia with the Gospel and ‘Tropa- 
rion corresponding to ono another each day. Xpietd¢ dvéory is 
sung three times in both cases at the beginning, but the Eiuspov 
correla is not mentioned on the weekdays nor is the Synapte, 
Furthermore, as has been pointed out, there is only one Epakouston 
during the week. Finally, no mention is made of a procession 
to Golgotha after the Gospel. 

An interesting point in connection with the Epakousta indi- 
cated for these weekdays of Easter Weok is the fact that on Mon- 
day, Tuesday, and Wednesday only the bare incipit of the refrain 
itself is given. No mention is made of the Stichos as though it 
would be well known which Epakouston was meant. Perhaps 
nothing more can be concluded from this than the fact that it 
was understood that the same psalm was to be used for the Stichoi, 
the incipit of the refrain having been indicated. On the other 
hand, it may indicate that a standard collection of theso Epakousta 
existed to which one could refer simply by the refrain-incipit. 
A similar phenomenon is to be observed in connection with the 
Cathedral Vigil on Easter Sunday. The third Epakousta is 
simply indicated without title : “<5 ’Avéornt, Kiipte 6 Seb yoo”. 


the last half of the vorse is ropeated. ‘That this also is of Constantinopo- 
Titan origin is suggested by the fact that verse divisions in psalters of Cons- 
tantinopolitan origin differ from those of Palestinian ones. In the former 
the verses are longor ; thus it would be moro logical to use only tho last 
half of a given verse, when it was to be used as a sung refrain. 

M8 A glance at the table of Antiphons which replace the pealmodia eur- 
rene at Orthros on various days throughout the year in Moss Gr 115 (of, 
Axnaxz, Le Typicon, p. 328) shows that Ps 148 frequently occurs in the 
last place. Thus this document provides us with yet another example of 
‘the use of this psalm before the Gospel reading in a manner not unlike that 
of HS 43's Palm Sunday Orthros. 
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In this case, however, we are dealing with the fifth Sunday Orthros 
Resurrectional Prokeimenon which is found also in many manu- 
seripts 


Conclusions on the Kpakousta 
From the foregoing it seems legitimate to conclude that : 
1) The Epakousta of HS 43 correspond to the responsorial 
psalms of Egoria’s account of the Jerusalem Cathedral Vigil, these 
being in both cases 
a) of responsorial structure 
b) threo in number 
©) exeouted not by tho chanters but by other clergy 
d) placed before the Gospel reading 


2) The torm Epakouston refers to a rofrain for responsorial 
psulmody which may bo eithe: 
a) a simple psalm verse 
b) a pealm verso slightly adapted to Christian use by the 
addition, for instaneo, of the name, “ Christ 
©) @ psalm verse expanded by a poetic composition adapt- 
ing it to the feast being celebrated. 


‘Phus structurally speaking, it corresponds to the Constantinopolitan 
Prokeimenon (although unlike the Prokeimenon it may be other 
than a simple psalm verse). The Palestinian Hypacoe, though 
related linguistically to the Epakouston, corresponds rather to 
Constantinople’s ‘Troparion. 

Further, there seoms to be somo probability that the third 
Epakouston was normally from Ps 150. We find it in this posi- 
tion in GEORG S on Easter Sunday, and in HS 43 on Palm Sunday 
(which is the most truly representative version of the weekly shape 
of this sorvieo). Even on Easter Sunday, when the psalm is not 
used, its usual refrain is, nonetheless, sung. This usage of Ps 150 
seems to have found an echo in the ‘Typicon of San Salvatore on 
certain feast days 

Tt is to be regretted that HS 43 has preserved for us only part 
of the liturgical year. A more complete Typicon would, no doubt, 
make the work of reconstruction much easier. Nonetheless, we 
believe that it provides us with the general outlines of the nature 
of the Epakouston. 


MCE Mureos, Quelques problémes, pp. 214-15, who cites Sinai 150, 
Ath 2622 and 2409 (of Constantinopolitan origin, which have it after the 
Gospel), Sinai 973, and Lavra 189. 
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Before we leave the question of the responsorial psalmody 
preceding the reading of the Gospel, we must. consider their rela~ 
tionship to the “ Polyeleos” psalms. The question of the identi- 
fication of the three responsorial psalms of Bgeria as they occur 
in the various Byzantine traditions is not an easy one. One thing 
is clear; unanimity is not to be found among the various docu- 
ments. In his early article on Byzantine Orthros, Mateos 
had seen in the three psalms 134, 135, 136, which ocour during 
Lent, the three psalms of Egeria, ‘This practice, however, does not 
seem to have been the more primitive one. In tho Typicon of San 
Salvatore we find, however, that Ps 135 was used as the third psalm 
on Sundays™. It further occurs frequently on feasts as one of 
these three psalms. Thus, it, at least, can lay claim to being one 
of the responsorial psalms in quostion. ‘The uso of Pss 134 and 
136 during Lent is probably due to their proximity to Ps 135, 
which would have been, in these documents, primitive. 

Tn any case, we do not find any of these psalms in connection 
with the Gospel readings in HS 43. On might think that as the 
choice was made from other psalms, Ps 135 would be completely 
absent. ‘To our surprise, however, we find that on Palm Sunday 
Ps 135 is found in the context of tho nocturnal psulmody performed 
by the Spoudaioi monks in the basilica before the arrival of the 
patriarch. ‘Thus, in this document, at least, its use in the third 
Stichology is properly monastic in function, 


Marxos, Quelgwer problimes, pp. 203-205. 
4 Annaxz, Le Typicon, p. 328. ‘Tho first two wore Pas 116 and 116 
(counted as one palm), and 117. 
4% Tho structure of tho first part of the service is as follows : 
Ist section of tho psalter (Ps. 9...) 
Kathiema 
reading on the theme of Palm Sunday 
2nd section of the psaltor (Ps. 17...) 
Kathisma 
reading 
Polyeleos (Ps 135) 
Kathisma 
reading 
Amomos (Ps 118) with Troparia 
Kathisma 
Here the patriarch enters and the Canon is begun, ‘The monks leave the 
ehurch and return to their monastery. They then “... g@20w bat 
iv xxvire wal niox thy dxohovtlay val dxonb(ovear), xaObe tore 6 nog 
einiy.” (Paravorovios-Kerameus, Typicon, p. 7.) ‘Thus they, too, seem 
to take up the office at the Canon once they return, and in tho supposi- 
‘tion that their “*-cimog" also had the Gospel reading, it also would havo 
been separated from the Polycleos. Finally, Sin 973 (1153 A.D.) cited 
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2. Other Hymnic and Prayer Elements Before The Gospel 


Of the other elements that are found in Mateos’ schema for 
the Byzantine Cathedral Vigil ", the Hypacoe is placed on both 
of these Sundays after the third Ode of the Canon, as is the case 
today on feasts days that occur during the week. The Anabathmoi 
do not exist at all on these two Sundays. Thus, the Polyeleos, 
the Hypacoe, and the Anabathmoi do not figure as part of the 
Cathedral Vigil on either of the two Sundays which this Typicon 
describes. 

The “Ziyepov wrnpla” of Sunday Orthros, which Mateos 
shows to be of Constantinopolitan Cathedral origin 7, occurs on 
Eastor Sunday immediately before the Synapte which precedes the 
Epakousta, On Palm Sunday it is not mentioned. Possibly the 
special case of the procession to the Mount of Olives, which follows 
Orthros, has modified the normal structure. 

No doubt, the element of Egeria’s description that has been 
least well preserved by the later documents is that of the prayers. 
‘As we saw, she speaks of oratio after each of the threo responsorial 
psulms in addition to a commemoratio omnium after the third of 
these orationes. Finally after the psalmody in Golgotha, there 
another oratio. Even in GEORG which is usually very apt to 
indicate a kverexi et oratio, we find only an “ orationem facite” 
after the Gospel, which apparenly corresponds to Egeria’s oratio 
after the psalmody in Golgotha. HS 43 has a Synapte on Palm 
Sunday, Holy Saturday, and Easter Sunday immediately before 
the Epakousta. ‘This Synapte probably corresponds to the com- 
‘memoratio omnium which in Egeria occurs after the oratio following 
the last of the responsorial psalms. ‘The change of place neod 
not surprise us. It is typical of later Palestinian Byzantine prac- 
tice to transfer the Synapte from its original place to a position, 
near the beginning of an office, as at Vespers. Orthros, and, indeed, 
the Liturgy itself. 

‘The incensation of the myrophoroi on Easter Sunday during 
the Gospel and afterwards within the tomb itself may very well 
bo related to Egeria’s “thiamataria inferuntur intro spelunca 
Anastasis. 


by Darrarevsets, Opisanie, Typica TIT, 88-89, similarly separates the 
Polyeleos from the reading of the Gospel with its Prokeimenon, 

1 Matos, Quelques problemes, p. 202. 

1 Joid., p. 215. 
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3. The Gospel Reading 

‘The Gospel pericopes in HS 43's description of Palm Sunday 
and Easter Sunday and throughout Easter Week are all related 
to the theme of the Resurrection. They all correspond to one or 
other of the series of eleven Resurrection Gospels for Sunday Or- 
thros. The pericope for Easter Sunday is Mk 16,1-8 and not Jn 
20,1-18 as in GEORG. The Palm Sunday account has an interest- 
ing note pointing out that there is no Sunday on which the Resur- 
rection Gospel may be omitted in the Anastasis. ‘This testifies 
to the importance of this reading at Orthros and explains why even 
on Easter Sunday it is not omitted. ‘This is so even though the 
special second Liturgy in the Anastasis seems to have been designed 
primitively to substitute for the Cathedral Vigil on that day. ‘The 
case of Holy Saturday, where the Gospel relates the visit of the 
Pharisees and High Priests to Pilate, is obviously a different type 
of structure, as has already been pointed out. 

Tt is cuvious to note that documents have nothing to say about 
the Gospel being: read by the patriarch, as we would expect in 
line with Egeria’s account (XXIV,10). On Palm Sunday there is 
no specifie mention of who it is who reads the Gospel, but perhaps 
we are to interpret this silence as indicating that the usual practice 
is to be followed. ‘This probably was for the patriarch to read the 
Gospel, but we are unable to verify this in a n which treats 
of only two Sundays, In any case, on Easter Sunday itself the 
text is explicit in assigning the Gospel to the deacon. It adds, 
however, that he reads it “ele civ may 705 ‘Aylov Téqo". ‘This 
tallies well with Egeria who says that the bishop “accedet ad 
hostium et leet...” Perhaps the reading of the Gospel here has 
fallen to the deacon because at the second Liturgy in the Anastasis 
(which, as we have pointed out, corresponds to the primitive Cathe- 
dral Vigil of Easter) it was precisely the patriarch who read the 
Gospel. This reading by the patriarch having been preserved, 
perhaps in the case of this “ second ” Vigil the reading was assigned 
to the deacon. It is difficult, however, to see why this should be. 
If the process of evolution was precisely in the direction of a stand- 
ardization of ordinary weekly practice even on Easter Sunday, we 
would expect that the Gospel would be assigned to the patriarch 
as usual. 


4. Hymnic Elements ajter the Reading 


A song element follows the Gospel in all the cases where it 
occurs at Orthros. These are called Troparia on Palm Sunday 
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and Easter Sunday, Stichera on Holy Saturday (where de facto 
there are several sung with psalm verses) and during Easter Week 
either Troparia or “ ayypiv cig Adga” or “ oxyynp6y" or they simply 
have no title at all. 

From Chart B it will be seen that on Easter Sunday and 
‘throughont Baster Week these are chosen from among the eleven 
Hoethina Troparia of Sunday Orthros. Thus we find in the same 
context two elements which, although separated in the ourrent 
Byzantine Orthros, are clearly related to one another, both, ac- 
cording to thematic content, as well as the special cycle of eleven 
items. 

‘Tho special Palm Sunday ‘Troparion which is found on this 
day after the Gospel is said to replace the “*Avdaraayy Xpie705 
which presumably was a somewhat fixed item after the Gospel 
as it is today, Ib is interesting to note the presence of a series of 
Stichera with psalm verses after the Gospel on Holy Saturday, 
although as we have pointed out, we are dealing here with a dif- 
ferent liturgical structure ™*, 

Following the Troparion on Palm Sunday, we find a proces- 
sion to Calvary which is a strict parallel, once again, to Egeria's 
account. In both cases we find : 


Procession to Calvary with chants 
Execution of one psalm at the cross 


‘Tho oratio, blessing, and missa of Egeria are omitted by HS 
43, but the reason for this, as we have shown, is the fact that the 
service is no longer independent as in Bgeria but is set in the con- 
text of a Sabba-type Orthros. ‘The clergy consequently return 
to the Anastasis immediately to finish the Canon which has been 
interrupted. 

‘This Palm Sunday account of the procession to Calvary pro- 
vides the clearest explanation of the function of the chant found 
after the Gospel in the various cases we have studied. Here it 
clearly serves the purpose of a processional. While the other 
cases do not de facto have a procession after the Gospel, the presence 
of the chant is very probably due to the imitation of an earlier 
structure (still preserved by the Palm Sunday Vigil) where the 
chant was still funetional as processional. On Palm Sunday there 


18 Those Stichera seem to pertain to a Inter stratum, The Stichoi are 
from two different psalms. Threo of the Stichera are currently used at 
Holy Saturday Vespers with Ps 140 and are found under various headings 
‘according to the different manuscript traditions, as we shall sec later. 
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seems to be a doubling of this song-clement in the Troparion and 
Sticheron which we find there, 

One wonders if the kiss of peace which follows the reading of 
the Pseudo-Chrysostom homily was not originally linked with the 
reading of the Gospel, In Sin 150, which has the Gospel after 
the Doxology of Easter Orthros, the reading of the pericope is 
followed by the kiss of peace during which the priest holds the 
Gospel. This probably points to a veneration of the Gospel itself. 
‘Thus we would have a link with eurrent practice according to which 
the faithful go to venerate the Gospel book after the Orthros 
Gospel reading on Sundays and feasts. 

‘This comparison between the Gospel reading and ite imme- 
diate context on Palm Sunday and Easter Sunday has shown that 
the essential elements of the Cathedral Vigil are present on both 

Furthermore, a comparison between the beginning of 
Orthros itself on Easter is enlightening. In both cases wo find : 


1) a procession to the Anastasis of patriarch and clergy 

2) with the chant of Ps 117 

3) an entrance into the church at a verso of the psalm which 
refers to xin (Palm Sunday: v. 20; Easter: v. 19) 

4) followed immediately by the entrance of the patriarch 
into the taphos 
4) accompanied by bishops and priests on Palm Sunday 
b) accompanied by the archdeacon alone on Easter 


A further interesting observation is that on both of these 
Sundays it is precisoly before the Canon that the patriarch comes 
down with his clergy to participate in the Orthros section of the 
Agrypnia. In the caso of Palm Sunday, he goes first to the mar- 
tyrion where the Spoudaioi monks are chanting the first part of 
Orthros. He arrives in time for the Canon. On Easter Sunday 
he goes directly to the Anastasis where, after the solemn entrance, 
the first item of the celebration is once again the Canon. 

We feel that these two considerations are sufficient to establish 
the fact of the identity between these two patriarchal entrances. 
In the case of Palm Sunday, this occurs in the course of a normal 
Orthros celebration, whereas on Easter itself the overall structure 
into which this entrance is fitted is unique. 


Conclusions on The Cathedral Vigit 


Our study has shown that during the first period of the history 
of Jerusalem's liturgy, the Cathedral Vigil was probably not cele- 
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brated on Easter Sunday. ‘This was because the second Liturgy 
of the Paschal Vigil itself seems to have replaced it, fulfilling as 
ib did tho same function of celebrating the mystery of the Resur- 
rection is the place where it occured, This praxis corresponds to 
the time of Egeria and of the Armenian Lectionary as represented 
by codices J, P, and Er. By the time of ARM B, the procession 
to tho Anastasis and a reading of the Gospel still took place, yeb 
the celebration of the Liturgy seems to have dropped out. 

‘Dhe second stage of this development as represented by the 
Georgian Lectionary consisted in the introduction of the normal 
Sunday Cathedral Vigil on aster itself. Furthermore, we no 
longer find any mention of the second Liturgy of the Paschal Vigil, 
or even of a Gospel reading as in ARM B. 

Finally with HS 43 we find not only the celebration of the 
weekly Cathedral Vigil in the course of Easter Orthros but also 
‘the second Liturgy at the end of the Paschal Vigil, as was the caso 
in the earlier documents. 

What conclusions may we draw from the facts presented in 
these documents ¢ 

1) One thing which seems clear is that the celebration of the 
Cathedral Vigil on Easter Sunday in the Jerusalem Church is an 
innovation, which we find for the first time in GEORG and which 
was maintained throughout the period represented by HS 43. 

2) What is loss clear is the exact history of the second Vigil 
Liturgy. If we consider only Egeria, ARM, and GEORG, we would 
be tempted to soo a gradual evolution entailing the eventual re- 
placement of the second Liturgy by a normal Sunday morning 
Cathedral Vigil. ‘Thus : 

Egeria, ARM J, P, Br second Liturgy in Anastasis 
no Cathedral Vi 
ARM B no second Liturgy but only 
Gospel reading in Anastasis 

no Cathedral Vigil 


GEORG no second Liturgy or reading in 
Anastasis 
Cathedral Vigil on Sunday 
morning 


There are, howover, serious reasons for doubting that this 
truly constituted the evolution of the practice of Jerusalom itself. 
Wo have the witness of HS 43 which shows that the introduction 
of tho Cathedral Vigil on Easter Sunday morning did not bring 
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about the suppression of the second Liturgy of the Paschal Vigil. 
Nor is there any reason to believe that it was reintroduced by HS 
43 after a period of hypothetical suppression corresponding to the 
time of ARM B and GEORG. The ceremony in question is 
‘one which is intimately linked with the Jerusalem Church itself 
and could not have been introduced from other sources, such as 
the Sabba Typicon and the Typicon of The Great Church. Neither 
of these documents make provisions for a second Vigil Liturgy. 
‘This leads us to question the authenticity of the accounts of ARM 
Band GEORG, 

Tt must never be lost sight of that these documents were inti- 
mately linked up with the national Churches which produced them, 
While they represent a great measure of fidelity to true Jerusalem 
practice, they also make considerable alterations for use in the 
homeland. We have already seen this operative in the case of the 
Paschal Vigil where GEORG provides for the celebration in one 
church as opposed to the true practice of Jerusalem which used 
both Anastasis and basilica. The case in question is similar. 
‘The celebration of the second Liturgy is closely linked with the 
fact that it takes place m the very place where Christ arose. Since 
this was absont in the countries where these Lectionaries were 
intendod for use, we can understand why there is hesitation aboub 
adopting the usage, resulting either in a simplification (ARM B) 
or a total suppression of the itom (GEORG). It is interesting to 
note that the redactor of GEORG seems to havo beon aware of the 
celebration of the second Liturgy or at least of a Gospol reading 
at this point, for in suppressing this part of the service, he has 
relocated the ancient Gospel pericope of ARM at the Cathedral 
Vigil. HS 43, however, which has preserved the second Litui 
with the ancient pericope, has Mk 16,1-18 for its Cathedral Vigil. 
‘The reason for this choice seems to be that, inasmuch as the ancient 
Jerusalem pericope for the main Liturgy of the Paschal Vigil was 
lost when the Constantinopolitan cursus of readings was adopted, 
the ancient reading was placed at the Cathedral Vigil. Both of 
these cases seem to witness to the fact that there was no tradi- 
tional Gospel pericope for the Cathedral Vigil on Easter, a point 
which reinforces our conclusion that such a Vigil was not celebrated 
at tho time of Egeria and ARM. 

‘Thus the process of evolution within the Jerusalem Church 
itself most. probably consisted in the eventual introduction of the 
weekly Cathedral Vigil even on Easter Sunday without, however, 
suppressing the primitive second Liturgy of the Paschal Vigil, which 
was originally intended to replace the weekly one on this day. 
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2, Orthros 


‘The Ensemble of The Documents 


As we have already pointed out, the earlier documents have 
nothing to say about morning prayer in the strict sense. Egeria 
simply refers to a morning missa or service which certainly included 
the Eucharistic celebration, but whether or not it was preceded 
by a type of Orthros depends on the interpretation of her description 
of normal Sunday practice . ARM simply presents the propors 
for the morning Liturgy. For GEORG, moreover, “ matutinum ” 
is coterminous with the Cathedral Vigil. HS 43 alone presents 
# fullor Orthros service in the course of which there appears its 
Cathedral Vigil. 


HS 43 


The structure of Orthros in this document is as follows 

Procession from Patriarchate to Royal Door of the Ana~ 
stasis 

Tnitial Blossing “ Adze +f ‘Aylx”, Troparion by patriarch, 
psalm vorses with “Xpiecb¢ dyéory ” 

Entrance into the Anastasis with Ps 117,19 

Visit of patriarch and archdeacon to interior of tomb ; 
greeting of myrophoroi as he emerges 

Canon with Hypakoe after third Ode, Kontakion after 
sixth, and Agios Kyrios and Exaposteilarion after 
ninth 

‘Ainoi with Anastasima Stichera (two other sets of Stichera 
are provided) 

Cathedral Vigil proper 

Reading of Homily of Psoudo-Chrysostom in Greek and 
Arabic 

Kiss of peace 17 

Lktenes, prayer, and Apolysis 


1 Ch, p. 73, note 145. 

st 'The kiss of peaco after Orthros represents sn early tradition of 
the monastery of Saba, as represented by GEORG SABBA. Daniel refers. 
to it also in the eolebration of Orthros at which he assisted in the meto- 
Kkhion of these monks in Jerusalem. Cf. Kuxrrowo, Vie et Pelerinage, p. 81. 
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A comparison with Easter Orthros according to the Saba 
‘Typicon shows that the two services are very close in. structure, 
save for the absence in Sabba of the Cathedral Vigil elements and 
certain other items closely linked with the celebration in the sacred 
buildings at Jerusalem. ‘These latter consist in the following points. 

1) Preceding Orthros there is a procession from the socroton 
of the patriarchate to the narthex of the church with lit candles 
to the chant of the Sticheron, “‘O &yyehé¢ aov..."" The Easter 
Kontakion, “ Ei xai év téq@@ "is also sung. The Sticheron had been 
used as the entrance chant for both Easter Liturgies. 

2) After the entranco into the church before the Canon is 
sung, the patriarch immediately goes into the tomb with the arch- 
deacon ; the myrophoroi wait outside, As he emerges he greets 
the myrophoroi with the salutation: “Xaipere. Xpiordg dvécry."” 
‘The myrophoroi fall down at his feet, then rising, incense him 
and “xoduzpoovaw aizy”. ‘The Canon is then begun. This 
brief coremony is no doubt inspired, as Dmitrievskij has suggested 17, 
by Mb 28,9: “And behold, Jesus met them and said, ‘ Hail.” And 
they came up and took hold of his feet and worshipped him ”, 
and possibly ibid., 6: “He is risen, as he said”. 

3) The reading of the Homily of Pseudo-Chrysostom in both 
Greek and Arabic. Dmitrievskij}" points out the connection of 
this with the early practice described by Egeria of translating read- 
ings and homilies into Syriac for those who do not understand 
Groek. (XLVII,3,4). 


HS 43 and Sabba-type Orthros 


Notwithstanding the presence of these items and of the Cathe- 
dral Vigil in HS 43, the monastic influence of Saba is clearly 
present in the Canon and other poetic material which was unknown 
to the earlier Jerusalem tradition. Yet we can hardly speak of 
@ normal monastic Orthros, inasmuch as several important. items 
are missing : 
1) the entire section of nocturnal psalmody 
2) from the properly morning section, 
a) Ps 50 
b) Great Doxology 


Furthermore, the Cathedral Vigil section is out of its normal 
place, which, as we have seen, is after the sixth Ode of the Canon, 


39 Thid., p. 414. 
* Ibid., pp. 415-416. 
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as on Palm Sunday. Practically speaking, the only elements 
present from this service are the Canon with its poetic adjuncts 
and the Ainoi. 

‘The absence of the nocturnal psalmody need not cause ug 
great surpriso. We might assume that on this day the Orthros 
service would have preserved a primitive form more in keeping 
with its name of morning prayer, thus excluding elements per- 
taining to the monastic Vigil. This would be in line with the 
principle of liturgical development that certain feast days of vener- 
able origin tend to preserve more archaic elements than do the 
normal structures of daily celebration. One might also imagine 
that the nocturnal psalmody would have been performed by the 
Spoudaoi monks prior to the arrival of the patriarch, although 
HS 43 specifies this when it does occur !*. 

‘The Great Doxology, as we know, is closoly linked with the 
colebration of the Liturgy, which in current Greek practice usually 
follows it almost immediately. ‘The fact that the Liturgy does 
not tuke placo at this time on Easter Sunday might provide an 
explanation for the omission of the Doxology. A consideration, 
however, of Monday, Tuesday, Wednesday, Friday, and Saturday 
of Holy Wook shows that in HS 43 the Great Doxology and the 
Liturgy are de facto not necessarily linked together, the Great 
Doxology occuring even when no Liturgy follows immediately. 

In attempting to clarify the curious structure of this service, 
we must ask ourselves what office served as the point of departure 
for its elaboration. We have already spoken of the thesis of Zer- 
fass, which affirms that it is typical of this document to incorporate 
ancient services of unusual structure into one of the regular offices 
roughly corresponding to the time of day of the original service. 
In our own study of the document, we have had occasion to seo 
this at work in an eminent way in the fitting of the ancient Paschal 
Vigil into that of ordinary Saturday evening Vespers. ‘This office 
was the structural point of departure. ‘The fidelity with which 
its structure was respected is very great. Not only are the poetic 
compositions of the Octoechos used for the Stichera, but the Vesper 
service is concluded after the OT readings in a way unique among 
similar documents of Sabba influence. This was accomplished 
further, at the cost of a duplication of the Lucernarium. Nothing, 
therefore, of the typical Vesper service is omitted. 

Furthermore, when the document faces thé problem of ineor- 
porating other ancient offices into the schema of an Orthros cele- 


1 Pavaoroutos-Kenaaeus, Typicon, p. 3. 
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bration, the essontial lines of this typical morning prayer structure 
are respected. Thus, for example, when the ancient service of 
Gospel readings of the Passion is incorporated into the context 
of Good Friday Orthros, we find both Ps 50 and the Great Doxo- 
logy", 

In the light of these facts, then, it seems difficult to consider 
Orthros as the point of departure for the elaboration of what is 
called on Holy Saturday ‘Orthros.” Had this been the case, 
we would expect to find a similar respect for the usual structure, 
as in the case of the Paschal Vigil and Orthros of Holy Friday. 

We need not look far, however, for the structure which did 
serve as the point of departure for the elaboration of this Office. 
If tho structuro of ordinary Orthros is far from perfectly realized 
in this servico, that of the weekly Cathedral Vigil is present in all 
its essential lines. From a historical point of view, we know that 
the Cathedral Vigil was de facto celebrated on Easter morning, at 
least from the time of the Georgian Lectionary, This puts us 
sometime after 786 A.D. In this document, however, there is 
still no trace of the Canon or the Ainoi, ‘Thus we have a conereto 
point of departure for our considerations of the shape the service 
had at the time of HS 43. ‘The earlier form of the service consisted 
solely of the Cathedral Vigil. ‘The other items from Orthros wore 
added afterwards, 


The Introduction of the Monastic Elements 


As regards the Canon, the study of the Palm Sunday Cathedral 
Vigil shows that the entrance of the patriarch for this celebration 
is placed before the Canon in such a way that he assists at this also, 
‘Thus in the measure that Palm Sunday constitutes a fairly repro- 
sentative version of the weekly Cathedral Vigil, it is possible to 
affirm that by this timo the Canon was linked with the Vigil in the 
sonse that it formed part of that section of the service executed 
by the patriarchal clergy and presided over by the patriarch him- 
self, as distinguished from that part performed by the Spoudaioi 
monks. 

The question of the Ainoi is more difficult. It is to be noted, 
however, that there are three collections of Stichera provided for 
use in conjunction with these psalms: the first consisting of four 
of the usual first tone Anastasima that we find in the later Sabba 
tradition ; the second of three first tone pieces ; and finally the third, 


44 Paraporoutos-Kenrames, Typicon, pp. 137, 144. 
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of four first tone plagal pieces for which psalm verses are provided 
despite the heading, “"Exsea orgie el cols alvoue”. We ai 
perhaps to see in this phenomenon an indication of the fact that 
the Stichera are here considered more important than the Ainoi 
which they accompany. De facto in the third and fourth parts 
our study, we discuss certain manuscripts of both earlier and later 
monastic tradition which omit the Ainoi. (e.g. Mess Gr 115 and 
Vat Gr 1877 of the Studite tradition) Despite the fact that the 
‘Ainoi are not sung according to these codices, there are, nonetl 
less, several Stichera sung at this point with appropriate psalm 
verses. Furthermore, HS 15 of the 13th century, a manuscript 
of the same collection as HS 43, likewise explicitly says that 
‘Ainoi ore to bo omitted, although the Anastasima Stichera are sung. 
all the same 5, 

Paradoxically, the final version of the Sabba ‘Typicon which 
‘passed into goneral use in the Orthodox churches did not preserve: 
tho Cathedral Vigil elements in tho course of its Easter Orthros, 
but manuscripts are not wanting in which we have clear traces 
of the influence of this Jerusalem Easter Cathedral Vigil '%. ‘This 
shows that HS 43 is not simply an isolated document in which 
these elements are present, but rather a faithful witness to a tra- 
ditional (at least from the time of GEORG) liturgical structure 
for Easter day. 

‘Thus we believe that the point of departure for the elabora- 
tion of the office, which HS 43 calls Orthros on Easter Sunday, is 
not the monastic service of Orthros but rather the Sunday Cathedral 


Of, p. 243. 
im Dantmvskts, Bogoslufenié, p. 415 cites the following two examples. 
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Vigil, which since the end of tho eighth century, at least, had been 
celebrated on Easter morning in Jerusalem. Monastic clements 
were indeed introduced, thanks to the presence of the Spoudaioi 
monks in the services of the shrines, but they were above all poetic 
compositions. 


3. Morning Liturgy 
The Early Documents 


Egeria does not provide any details about the celebration of 
the morning Liturgy, although it is clear enough that there was 
such a celebration, from her use of the expression, ‘ proceditur ”. 
Bastiaensen goes to great length to show that this term is used 
in connection with “... offices liturgiques solemnisés, ot Y'on célé- 
brait l'eucharistie. "177. 

ARM indicates that the morning Liturgy is celebrated at dawn 
in the martyrium and simply gives the “canon” of its proper 
parts (45). ‘Tho opening psaim, it will be noted, is the same as 
at the Vigil Liturgy. 

GEORG presents a more elaborate structure for its morning 
Liturgy than it does for its Vigil Liturgy. According to L this 
takes placo in the catholica, whereas S situates it in the Ana- 
stasis. Among tho propers, we find the Unigenitus jilius et 
Verbum (‘0 yovoyevi). There are also the three OT readings 
in L (S omits the first of these). ‘The Apostle is the same 
as that of ARM but shorter by six verses. The Book of Acts 
begun at this service will continue throughout Paschaltide in ac- 
cordance with an ancient tradition found in many parts of the 
Christian world 78, ‘The Gospel is also the same as in ARM, 
although once again GEORG is shorter by six verses. In the 
other chants S often gives alternatives. In addition to the Pro- 
keimenon, the Alleluia, the cantus manuum lotionis, the cantus 
sanctificatorum and the communio, S adds Completiones, one of 
which is non-seriptural, while the other seems to be Ps 64,5. 

A comparison between ARM and GEORG thus shows that 
while GEORG has preseryed the Apostle and Gospel pericopes of 
ARM, three OT readings have been added and the initial psalm 


177 BasTIARNSEN, Observations, p. 26, 
tVan pe Pavexp, Zur Geschichte, p. 115, note 3. 
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and the Alleluia verses are taken from different psalms in the two 


documents. GEORG further adds other hymnic items after the’ 


Gospel. 


HS 43 


HS 43’s morning Liturgy celebrated in the Anastasis bears so 
much resemblance to that of Sabba that we will treat this in the 
fourth Soction when we consider this tradition. Suifice it for the 
present to point out that the Constantinople influence is seen in 
the supplanting of the ancient Jerusalem Gospel pericope (Mic 
16,1-8) by that of SOPH (Jn 1,1-17). ‘The manner of the reading 
of the Gospel also seems borrowed from Constantinople. ‘The 
text is read both by the patriarch from his throne and by the dea 
con from the ambo, in such a way that “'... what the patriarch. 
reads, the archdeacon #lso reads from the ambo until the end of 
the Gospel. "7 Wo will shortly find the same practice described 
in the ‘Typicon of Hagia Sophia. In this caso, the Gospel pericope 
ig first road in Latin by a deacon, then in Greek by the patriarch 
from the throne and by another deacon from the ambo™®. ‘The 
‘Apostle was the same according to both the Constantinopolitan 
‘and Jerusalem traditions. ‘The hymnic material is for the most 
part borrowed from the Great Church. Another item of interest 
here is the procession of the olergy into tho taphos to venerate it 
after the Opisthambonos', It is accompanied by the chant of 
the Easter Kontakion. ‘The same ceremony was described by 
Daniel, but by his time it had been transferred to a position after 
Orthros, which was colebrated in the metochion of the Sabba 
monks : 


-.aprés avoir chanté les matines, nous étre embrassés I'hégou- 
mine, les moines et nous, et apres Vapolysis, vers la premidre 
eure du jour, nous nous achemindmes, ’hégouméne, Ia croix en 
main, et tons les moines, vers le Saint Sepulchre en chantant le 


1 Papapovouros-Kanaameus, Typicon, p. 201; ef. also Kxrazeer, 
La lecture, p. 214, note 2, who mentions a Sth century evangelary of Sinai 
‘which has Mt 28 for the Gospel at the day Liturgy instead of Jn 1. This 
ho apparently takes from Axcuimanpnrre Kipriax, Eotharistia, p. 183. 
‘Neither one gives the number of the manuseript to which he refers. 

ate Manos, Le Typicon II, 94-97. 

1m DourretEvsxis, Drevneidie, pp. 104-105. Tn the toxt it is said simply 
that the clergy enter the tomb. On Palm Sunday (Paraporovios-KERA- 
umus, Typicon, p. 26) after the Liturgy thore is another such procession 
followed by the veneration of the clergy, and here it is sai nour 
BE bees miter wh dole tudes cob Udoya wader vat ofeoor ". 
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Kontakion “ Immortel, Tu as daigné descendre dans la tombe !” 
(They enter the tomb in order to venerate it; then coming out) 
” étant entrés dans le grand autel et y ayant embrassé les ortho- 
doxes ct aprés Tapolysis nous sortimes tons, Phégouméne et 
Jes moines, du temple de Ja sainte Résurrection, et rentrimes 
dans notre couvent pour nous y reposer jusqu’a la messe ” 12, 


CONCLUSIONS 


‘The relative abundance of documents witnessing to the various 
stages of the Jerusalem liturgy has enabled us to study the deve- 
lopment of the Easter services over a considerable span of time 
in the history of this important center of Christendom. From the 
fifth contury text of Hgeria through the Typicon of tho Anastasis 
of 1122 A. D,, the structural changes in this liturgy were consid- 
erable. 


Paschal Vigit 

Our study has shown that the point of departure for the histor- 
ical development of this office was the relatively simple service, 
about which Egeria has little to say. ARM, however, which re- 
presents a stato of affairs around fifty years Inter, provides a clear 
outline : 


Lucernarium 
psalm 
lighting of lamp(s) 
Vigil 
introductory psalm 
ten OT readings during which baptism is administered 
entrance of bishop with newly-baptized 
Liturgy 
socond Liturgy in the Anastasis 
‘The later development was to be determined in large measure 
by the preponderance of two influences : that of the monks resident 
in the holy city, who had an important role in the service of the 
shrines, and that of the ‘Typicon of Hagia Sophia of Constantinople, 


1 Kurrnowo, Vie ef Pélérinage, p. 81. According to Dauramvsxw, 
Drevneisie, pp. 104-105 this would be the only element of the earlier teadi- 
tion of HS 43, which remains of the celebration on Easter morning in the 
Anastasis. 
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‘The main dynamic principle that shaped the evolution deter- 
mining the overall shape of the service was the leveling process 
studied by Zerfass, according to which services whove structure 
departed from ordinary ones were incorporated into the more 
normal daily services. ‘The first witness which we found to this 
was GEORG, which, although it retained the primitive Lucerna- 
rium of the Vigil and von extended it, nonetheless included in 
the celebration Lucernarium elements from daily Vespers (Ps 140 
with refrain and Phos hilaron). With HS 43 this evolution had 
come to its completion. The oloments of both ancient Lucorna- 
tinm and Vigil have been perfectly fitted into the scheme of festal 
Vespors even to the point of including the section from the Kata- 
zioson through the concluding prayer, which ordinarily is omitted 
when thero is a Liturgy after Vespers. 

‘As regards the individual sections of the sorvice, we find that 
in the case of the Lucornarium the important stages along the way 
of evolution were the following : 


a) GEORG: the introduction of the three processions with 
psalmody and the addition of elements from 
daily Vespers (Ps 140 and Phos hilaron) 


b) HS 43: transfor of the entire ancient Lucornarium to 
& position following the OT readings in such 
& way that these were henceforth performed 
in the Anastasis rather than in the basilica 
itself, and the perfect incorporation of the 
‘ancient Vigil into a festal Vesper service. 


In this evolution there are two important points to be noted. 


1) The monastic influence was eventually determinative in 
this first section of the service (from the beginning up until the 
OT readings) in that not only the structure but much of the hymno- 
die content was taken over from Sabba-type Vespers. 

2) Further, it is clear that this evolution is in the direction 
of a growing importance of the Lucernarium proper. Both GEORG 
and HS 43 develop the ceremony of tho ancient lighting of the 
candles in the direction of greater ritual solemnity, GEORG with 


«If wo accept Renoux’s affirmation of the difforenco of strata ro- 
prosented by J and P we must distinguish also between a first period (J) 
in which the Lucernarium was celebrated in the basilica with the lighting 


‘of a single lamp, and a socond one (P) in which the Lucernarium was 


transferred to the Anastasis and henceforth involved the lighting of thres 
lamps, 
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its processions and HS 43 with the claborate ritual of the entry 
into the tomb to bring out the “ holy fire”. 

It is important to realize that the growing importance of the 
Lucernarium does not consist simply in the complexity of its consti- 
tuent liturgical elements but more fundamentally in the ideological 
importance attributed to it and in the centrality it acquires in 
the later documents due to the notion of its miraculous character. 
Already GEORG’s expression ‘ novam candelam ” is tho first indi- 
cation of a new point of view about the light of Easter evening. 
At some time between GEORG and HS 43, there arose the concept 
of the miraculous character of the Easter light whioh eventually 
Drought the Lucernarium to a position of central importance, to 
such an extent that one gets the impression from certain of the 
pilgrim documents that the reception of the holy fire is the only 
important aspect of the celebration. 

‘A further consequence of the emphasis on the holy fire, was 
the fact that the Anastasis (where it appeared) became more and 
more important in the Easter celebrations. Apart from tho fact 
that a greater portion of the Vigil was celebrated there than had 
been the case in the earlier documents, we find that in HS 43 it 
came to be used also for  Orthros” and the morning Liturgy. 

With the second part of the servieo corresponding roughly to 
the ancient Vigil proper, we find that the influence of Hagia Sophia 
of Constantinople was the determining feature. Up until the 
time of GEORG there was little alteration of tho basic outline of 
this soction, excopt for the hymnie elements, which wore often chosen 
from different psalms in ARM and GEORG. The most important 
alteration represonted by GEORG was tho loss of the socond Vigil 
Liturgy, but here we are probably dealing with a change reflecting 
local usage in Georgia rather than a true stage in the history of 
the Jerusalem liturgy, as this Liturgy is still present in HS 43. 
In this latter document we find that the Constantinopolitan cursus 
of OT readings has completely ousted the ancient Jerusalem cursus 
along with the proper poetic and prayer elements that were linked 
with it, ‘The propers of the Vigil Liturgy are likewise imported, 
for the most part, from the capital. 


Easter Sunday Cathedral Vigil 


We have shown that the history of this service is closely realted 
to that of the second Liturgy at the Paschal Vigil. It sooms that 
this latter service was designed to replace the normal Sunday 
Cathedral Vigil on Easter morning according to the earlier practice 
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as represented by Egeria and ARM. In the course of time, how- 
ever, the Cathedral Vigil itsolf was eventually introduced on Easter 
morning. This we find both in GEORG and HS 43. HS 43, 


however, has both second Liturgy and Cathedral Vigil, whereas. 


GEORG has only the Cathedral Vigil. 
‘We also considered the possibility that the disappearance of 
the second Liturgy in GEORG might have been the cause of the 
introduction of the Cathedral Vigil on Sunday. ARM B, which 
has only @ Gospel reading in place of the second Liturgy, might 
thus represent an intermediate stage in the gradual loss of this 
service. However, the fact that HS 43, (which is a better, though 
later, representative of true Jerusalem practice) has both second 
Liturgy and Cathedral Vigil, led us to'see in the loss of the second 
Liturgy in ARM B and GEORG « phenomenon connected with the 
adaptation of Jerusalom usage to these foreign traditions. 
Structurally speaking we found that both in GEORG and HS 
43 the essential clements of the traditional Cathedral Vigil as doso- 
ribed by Rgeria aro prosent, ‘Thus we hav 


Bgoria @EORG HS 43 
= Synapto 
‘throo roaponsorial penlmsa — oyangelien prokeimenon Epakousta 
‘commomoratio omnium 


Gospel pericope Jn 20,118 Mk 16,1-8 
Processional chant “tractus” Hoothinon ‘Troparion. 
prayer at Golgotha oratio = 

Orthros 


The only document in which we found an Orthros service 
was HS 43. GEORG’s matutinum is simply the Cathdral Vigil. 
The service in HS 43, despite the clear monastic influences present 
in it. doos not follow the usual schema of festal Orthros of the 
monastic tradition. Apart from the absence of the section of 
nocturnal psalmody, which ean perhaps be explained by the pre- 
servation on Easter Sunday of an Orthros containing only the 
properly morning section, we find that Ps 50 and the Great Doxo- 
logy are absent and that the Cathedral Vigil is located in an unu- 
sual position, i.e. after the Ainoi. The only other elements from 
normal Sunday Orthros are the Canon and the other chants sung 
in between its Odes, and the Ainoi. 

‘A comparison with other cases, where an ancient service is 
set into the context of the structure of a more normal daily service. 
has shown that the structure of this service is always respected 
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and the elements of the ancient service are incorporated into it in 
‘one way or another. This being the case, we concluded that the 
service which served as point of departure for the evolution ter- 
minating in HS 43's “ Orthros” could not be monastic Orthros, 
but rather the Cathedral Vigil, whose essential elements are all 
present. This @ priori consideration is consolidated by the witness 
of GEORG which has the Cathedral Vigil as its only momning service. 
‘This being the case, the monastic elements (which taken together 
do not add up to the conerote service known as ‘ Orthros" in the 
Sabba Typicon) must have been introduced subsequently. Wo 
have suggested that the presenco of the Canon was due to the fact 
that this itom was linked oven with the weekly celebration of tho 
Cathedral Vigil as it appears on Palm Sunday in this document, 
inasmuch as it marked the point at which the patriarch entered 
for the Cathedral Vigil each Sunday morning. ‘The Ainoi and 
the Stichera which accompany it are moro difficult to explain, 
We have suggested that these were probably adopted because of 
the Stichera themselves, which serve as a commentary on the mys- 
tery of the day. 


Morning Liturgy 
With ARM and GEORG we find at least the same Apostle 


and Gospel pericopes, although tho psalmodie material is different, 


GEORG, moreover, has added other pericopes from the Old Testa- 
ment and other chants which are nob in ARM. With HS 43, 
however, wo witness once again the influence of the Typicon of 
the Great Chureh in both the cursus of the readings and in most 
of the hymnic material, except that it has a substitute for the 
Cherubikon and has preserved several other chant forms not known 


in the capital. 


SECTION TWO 


THE TRADITION OF CONSTANTINOPLE 


Cuarrur One 


SOME EARLY PATRISTIC WITNESSES 


Before considering the earliest liturgical documents referring 
to the Paschal Vigil in Constantinople, we propose to describe briefly 
certain patristic texts which throw some light on its celebration 
during the earlier period of the history of the capital, 


1, Easter, 404 A.D. 


Unfortunately, the works of Chrysostom composed at Constan- 
tinople throw little light on the Paschal services. The only item 
of interest is his testimony to the use of the Books of Acts as read- 
ing material throughont Paschaltide. + 

We have, however, three separate accounts of what took place 
on tho night before Easter in Constantinople in the year 404. Tol- 
lowing upon Chrysostom's famous sermon on John the Baptist 
delivered in 403, in which he alludes to the empress under the name 
of Herodias, tension began to mount. Eventually, John was 
forbidden to exercise his ecclesiastical functions. Various deserip- 
tions of what happened at Easter, 404 were all written within 50 
years of the event itself by authors familiar with the liturgical 
practice of the capital. While Chrysostom’s account is obviously 


*Cunvsostom, Sermo I in Acta Apostolorum, col. 22; of. VAN DE Pa- 
venp, Zur Geschichte, p. 103, note 91 for the Antiochean writings in which 
‘we find the same affirmation. 

*Pautapros, Dialogus, pp. 56-58; Sozommnos, Historia Keclesiastica, 
col. 1569; Cunysostom, Letter I to Innocent, col 533. Chrysostom's letter 
was written immediately after Faster 404 (ef. Quasrex, Patrology III, 
469). Acoording to Autaxtx, Patrology, p. 254 Palladius’ Dialogue was 
published in 419-420 A.D, His acquaintance with church affairs in the 
capital scems reasonably certain, inasmuch as ho was Bishop of Hellenopolis 
in Bithynia from 400 A. D. (cf. Pantaprvs, Dialogus, p. XVI) and a close 
friend of Chrysostom. Sozomen, whose work was written between 439 
and 450 according to Quasten, although born in Palestine, eottled in Const- 
antinople where he practised law, and where his History was written. 
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‘the most important, the other two descriptions add certain details 
of interost about the celebration, ospecially since the authors 
were all writing within a period of fifty years, corresponding to 
the first half of the fifth century. All three deseribe the inter- 
vention of the military during the course of the Easter Vigil cele- 
brated by those priests who had remained faithful to John. ‘The 
‘pertinent passages are presented in parallel columns : 


Cunsostoat Sozomms Patani 
a @Opboy oxpemarcin wie... naw? athy shy lepdy ob wbveot npenpinepos Teody= 
og aiid ai unydrq oa8- vircen, év hh erhowos éoeh woo of cv Selon Exoreeg 
Gérwp meds donépay Noumdy ent dvauvhoss vic dyaari- giBoy, Ev x Bnyooig Rave 
‘The hudpc éreryoudme vale ews 705 ypworod trecedel- tpi) vodg avg own 
boamaing eneioerdévees ext, HEudolvear hg "Ex- tes elzorco wig dypunving, 
‘iv wafiov dravea sv abv whyalne ol te airod geo ol pby th Det Noor donee 
‘iv pic. lav BéBadov, voiivres, ExWepknoy adtols woaxovres, of B8 Garcitor= 
wal Emdorg sb Gua mepie- Ex worsywyvier orpatie- tes Tod xarmndivres, og 
arolgioro, ‘stiv veal viv Buqueviv. — ebids Bi xb Tdoya. 
‘hero follows tho dis- ‘Thore follows great con- Despite the magiater's 
persal of those boing fusion in the baptistery. warning, they do not 
baptized. disperse. Consequently, 
On tho following day ho takes action 

the people go outside the 

walls to celebrate the 

Feast. 


Sozomms Parapros 
Aodéucvor D8 xal xd Roundy wAFD0s why REAAe Bevsteg quran cig woxrbg 
bmiGourhy, af Sorepala xaradarbvees shy bg" AmearHhy (rapureivonat ke TiN 
boarqaler, ev Bnpool rovep>... +b dady by toig udpeawy hud bea Déberopog 


Tldoya trecfheoay. ‘mpdieoy) on 
‘When expelled from there, they go. There follows a description of the 
to a place outside the city. attack. 


‘There are some discrepancies in the three accounts, but they 
do not affect the points of interest to us. John’s account seems 
to describe the attack of the militia as being directed at various 
churches of the city (craic &eayotac) in which the clergy that had 
remained faithful to him was officiating. Sozomen speaks of the 
church and its baptistery, while Palladius speaks of John’s clergy 
assembling the faithful in the public baths, no mention being made 
of a previously attempted gathering in the church. Sozomen also 
speaks of these public baths, but according to him it would have 
been only in the following morning that the people gathered there 
to celebrate Easter. Chrysostom himself simply says that the 
following day (Baster) the people fled outside the walls to celebrate 
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the feast“... ind 363pu xa) vanac..”” As regards the time of the 
attack, John simply says that it occured “... 
iv tiie Sudeac Exeryoutvyc””. Palladius specifies that it was during 
the second watch of the night. These discrepancies need not 
detain us. The important items which these texts contain for 
‘our purposes are the following. 

1) The Paschal Vigil was in the course of celebration at Con- 
stantinople according to John “npi¢ toxtpay” or accordin; 
Sozomen, “...xaz' abeiy shy lepdy vers.” Palladius’ surpr 
assertion that it was still going on during the second watch of 
the night, he explains with the remark: “... xaparelvove. yép 
xv adn y cote pbpear tudiv Bas dréxropoe xpdrov.”” ‘Thus we have 
4 witness to the fact that by the middle of the fifth century, at 
least, the Vigil at Constantinople was protracted late into the 
night. 

2) ‘Tho torm used by Palladius to describe the Vigil is dypurv'a. 

3) Its thematie content is described by Sozomen with the 
words : “... of uly <4 Dela Ayia dvarywvdoxovzes, of BE Barsitovses zob¢ 
xarmpndorees Os tlndg BA vd Mdoxe. 


-rpb¢ Bontpay Rot 


to 
ing 


2. Proclus of Constantinople 


Another text, likewise of the first half of the fifth century, 
points out two concrete liturgical items in the celebration of the 
Paschal Vigil: Proclus Homily 27, entitled “ Muszayeyla el 7 
Barriopa. 


Teich oc vig Sydtovlag BRBiower xh fhyare. Ti viodeolag omni oh 
‘Tprddi chy doxelav drdpriaov de aBivy xal mlorevaov, de doxeiy Sukuewov. 
‘by ool yareve 7b mpbe yaw, d Barrivy xal gpévacov. “Hxovong “ nopeu- 
Serre padncebaace rivera ch Hum, Barsltovees absobs ele ob Broun rod 
Marpd¢ wat so Tob veal sob dylou Tveiyaros.”” Aten cot wig 6yonoylag 
4 pris vig Sonik Eanaloe <b Eyroxpem, caben Tig Devdeplag xeroypa- 
‘getcal aor 13 abupodov 
“Bye by ook viv xepl ob meayudrwn xd alpfchov yours &g 2 rreylon 
npoopalvn, de 8 ty Spay 4 ot02d ov Bifpractar, 6 nods thy mrwzelav mpOG- 

ch rauvir, by mbvBes xadeorig stg peyote iudalvers Sedowa 
ow de emBehe xpbe obpaviy dvareiver sie yelpac tux yvde mis Epnudy 
‘ce xy wmv 6 eonine mpuebéyerns, ming 26 yun Gira movie oh 
cee, ie bpp aot xiv wad hy ebeBlav Evalqa, wibg Bal gape 


*Cf. Procivs, Homily 27. Tho text is based on Codex Sinai Gr 491, 
@ ninth century manuscript. Proclus was bishop from 434 to 448, ‘Thus 
‘once again we aro in the first half of tho fifth contury. 
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pds Bddauby, nis bv tg@ th xodouBidee thy edopdy dmorider, mic viog 
rods Gov dveylen 2B rebuart, nhs Jaurpots tadquam ueraupite 
ous, xis tiv she duriig quruopiy al xparodperes cals yepol haurdibeg 
sqrapiZouss, ming Aauid de mpds vieny aot vig wedding Eapyer - * Maceo 
By dgttnoey al dvouias xat dv EeextlbgPay al dyapria. 


‘There is no direct mention of the fact that this homily is linked 
with the Paschal Vigil, as Leroy has pointed out. However, in 
viow of the fact that Proclus speaks of the baptized as having heard 
‘Mt 28,19 and of having been accompanied from the font by the 
chant of Ps 31,1 4, there is good reason to believe that the Gospel 
reading in question is not simply some reading preceeding the rite 
of baptism, but rather the Gospel of the Vigil itself. From the 
earliost liturgical documents of Constantinople the Gospel of the 
Vigil Liturgy was always Mt 28,1-20, The same was the case 
in tho Jerusalem church at least from the time of the Armenian 
loctionary, our earliest witness to concrete pericopes. Further, 
as we shall seo later, the use of Ps 31 as a processional from the 
font is likewise attosted to by the earliest liturgical documents. 
‘Thus we believe that this homily was given in connection with the 
Paschal Vigil, as the mystagogical catechesis for tho newly baptized. 
It is moro difficult to spocify whether or not it was situated imme- 
diately after the Gospel, or after the Liturgy itself, as seems to have 
been the ease in Jerusalem, ¢ 


‘Leroy mistakenly refers to this as Ps 33, as does Wengor (of. Cxmy- 
sosronx, Huit catéchises, p. 101), whom the former cites without correcting. 

5 Cf, Ltinerarium Hgeriae XLVIL, 1; Cynu ov Jenusanes, 18th Cate- 
chesis, col. 1056. 


Cuarrer Two 


DESCRIPTION OF THE LITURGICAL DOCUMENTS 


1, Typica and Praxapostoloi 


P = Patmos 266 is the oldest representative of the Typicon of 
the Great Church which is known to us. Although Baumstark 
attempted to dato its liturgical parts sometime before 843A. D.® 
Mateos following Delchaye 7 dates the manuseript from the end 
of the 9th or tho beginning of the 10th century, pointing out the 
inapplicability of Baumstark’s criteria of judgement. ‘The manu- 
script probably originated in some Palestinian monastery sinco it 
shows considerable signs of adaptation to this type of liturgy. 
Dolohaye suggoate that it was probably written by @ monk of 
abba. 


H = Jorusalom Patriarchate Hagios Stauros 40, on the contrary, 
represents the purest of Constantinopolitan practice, save for 
certain material in its appendices and for one item in the course 
of the text’. A consideration of datable references in the toxt of 
the Typicon has enabled Mateos to date it from between 950 (date 
of the translation of the relics of Gregory of Nazianzus) and 959 
(date of the death of Constantine VII Porpyrogenitus, who is men- 
tioned as if still alive). 

‘This excellent manuscript provides the texte de base of Mateos’ 
edition". Variants of other manuscripts are provided in the 
critical apparatus. Of the various manuscripts used by Mateos, 
only H and P contain description of the Paschal feast. ‘There is, 


« Bavustanx, Das Typicon, pp. 98-111. He dates the eyclo of moveablo 
feasts from around 843 ; the liturgical part of the sanctoral cycle (Typicon) 
‘between $02 and 806; tho hagiographical section (Synaxarion), between, 
878 and 893. 

* Mareos, Typicon I, pp. x-xvnt; Deteuave, Synazarium, p. xt 

"CE. Marzos, Typicon T, p. vit. 

*T.e., on Cheesefare Sunday, ef. ibid., p. 1x, note 2. 

1 bi 
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however, another important manuscript which was not availal 
‘at the time of publication of his edition. It is the following. 


Dres = Collex A 104 of the Royal Library oj Dresden which Dmi- 
trievskij discusses at length is, strictly speaking, a Praxapostok 
rather than a Typicon', It is in the course of the pericopes* that 
its rubrical and hymnodic material is found. Dmitrievskij 

with Schnorr von Karolsfeld in dating the manuscript from 
10th to the Lith century. Once again the translation of the reli 
of Grogory of Nazianzus sets the ferminus post quem at 950 A.D. 
Tho feast of the Three Hierarchs instituted in 1084 is not yot 
present, Further, Photios is not yet referred to as “ Hagios”. 
But in many manuscripts of the 11th century this is already the 
caso, Accordingly, Dmitreivskij concludes that the manuscript 
dates from not later than the first half of the 11th century. 

‘As for its liturgical content, ho says that it is the most complete 
of all threo (H, P, Dres). It is particularly rich as regards the 
participation of the omperor in the liturgy. Unfortunately, the 
text has not yot been edited, and we must depend entirely on the 
excerpts which Dmitrievskij gives in his work. In certain 
‘cases ho simply paraphrases in Russian cortain parts of the material 
without clearly specifying what he is omitting ™. 

‘Only a more complete study of the manuscript will reveal 


‘Ibid., p. virr, He cites the manuscript as A 104; Dacrmtvsxe, 
Drevneisie, pp. 260-61 says it is found in ScuNorx VoN Kanoureup, Catalog 
der Handschrijton der konigl. offentlichen Bibliothek 2ur Dresden, Leipzig, 
1882, a8 number 104, but he himself cites it throughout his text as 140. 

is Dacrrninverts, Drevneifie, pp. 254-347. Itn interesting history is 
discussed on pp. 254-264. It apparently was one of the Groek liturgical 
books taken to Russia (from the Athonite monastery of Stauronikita) at 
the time of the reform of Patriarch Nikon of Moscow between 1653 and 
1655 by Arsonios Suchanov. From there it was brought back to Dresden 
by Mattei in 1788. Taken to the Soviet Union during the second World 
War, it has now been returned to Dresden but is in a poor state of pre- 
servation, 

‘Those begin with Easter and follow through until All Saints. Lent 
comes next, and finally a triple Synaxarion, Cf. Durrntevskts, Drevneisie, 
Pp. 265-67 for an outlino of its contents. 

Senett, Polnij Mesjatsosloe I, 46, cited by Dawrarevsxts, Drevneifie, 
p. 267, note I. 

In the cage of the long paraphrase on pp. 160-64 we must be very. 
careful because, although a reference on p. 164, note | attributes the mate- 
rial to Dres (ff. 132-33), within the paraphrase he seems to be using items 
from Patmos as well, without indieating this. On pp. 162-63, for instance, 
we read; “Emive the ghiag (— Drea) or cle woe pésovg muhGvac (= H and 
P)". (Brackets are mine). 
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whether or not its content represents a truly later stage of deve- 
lopment of the SOPH liturgy in respect to # and P. No doubt, 
in some cases the differences are attributable to the fact that Dres 
enters into more detail than H and P. Nonetheless, the clear 
presence of a clumsily incorporated repetition of Vespers according 
to the Sabba tradition during the Easter Vigil, seems to point to 
a later period than H or P. ‘The use of the reading from Gregory 
of Nazianzus which follows the kiss of peace after Easter Orthros 
might point in the same direction. Finally, the presence of the 
Kontakion after the Eisodikon and Doxa of the third Antiphon 
of the Liturgy of Easter day, absent in H and P, also correspond 
to a later usage (at least for Easter day itself). 


Moscow Academy Prazapostolos. Mansvotov 1? published excerpts 
of a document similar to that of Dres. It is also a Praxapostolos 
with copious rubrical material. He judges it to date from the 
Iith to the 12th contury and shows it to be clearly of Constantino- 
politan usage. Fortunately, he reproduces much of the Paschal 
Vigil in extenso. 
Tiflis Ecclesiastical Archeological Museum Codex 222, ‘This manu- 
soript consists of a 12th century copy of the Synazarion of George 
Mtatsmindeli, composed for the Athonite monastery of Iviron 
at some time betwoon 1042 and 1045 when this Intter served as 
“dean” of the monastery. Although the document is largely 
inspired by the Hypotyposis and the Diatyposis, its sanctoral part 
depends essentially on the Typicon of the Great Church, ‘This 
latter also re-appears in the Triodion-Pentecostarion section in the 
form of two texts providing alternative forms of celebration for 
Holy Saturday Vespers and the beginning of Easter Orthros. 
‘The practice of the Great Church reflected in this document 
would probably be that of the 11th century. It is unfortunate 
that Dmitrievskij does not describe the celebration of Orthros in 


ieee SRE ADs AA ie 
given as to its reference number. 

% Ibid., p. 228; SeRc1s, Polnij Mesjatsonlov II, 110 speaks of another 
document ‘which he affirms to be similar to this Moscow Praxapostolos. 
Codex Mark Nanian CLXVI, however, to which he refers is, according to 
Mrxcanext1, Graeei codices, pp. 366-376 (whom he cites) not a Praxapostolos 
but an Evangelary, and its rubrical material ie very little, judging from the 
entry on Easter reproduced in part by Mingareili (p. 360). 

3 The document has been translated into Russian in. Kexerapze, 
Liturgiéeskie, pp. 228-313. Cf. below pp. 169-171 for a fuller discussion of 
the manuscript used for the translation and a general history of the doou- 
ment, Although entitled ¢Synaxarion® it is a complete ‘Typicon 


information is 
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Dres, which is also of the 11th century. As things stand, we hay 
no point of comparison in another document reflecting 11th 
tury practice for the service described in the Georgian manuseri 


2. Prophetologia 


‘The second series of documents of interest to us are the vari 
Prophetologis. ‘Tho edition of Hoeg and Zuntz® is based on 
study of numerous manuscripts, and its eritical apparatus presents 
the readings of the most important representatives of vario 
sub-groups, ‘The following are, for our purposes the most im- 
portant *, 


V = Venice, Marcianus 13 and d2 = Oxford, Laudianus Gr 36 
Both of these 11th century codices are judged to be the most im- 
portant, as they were probably in uso in the capital itself. ‘They 
contain references to the emperor and to certain places in the city, 
which are absent in other codices. For this reason chief attention 
is given to them in Chart C. Others are not completely presented, 
but only in sufficient measure to point out interesting variants. 


8 98 = Jerusalom Patriarchate Saba 98 and S 247 
Patriarchate Sabba 247. 

Likewise of the 11th century, these codices, although they have 
dropped cortain rubrics which were of meaning only in the c: 

do not adapt the text to the local needs of the Jerusalem Church. 


Sin 9 = Sinai 9, This manuseript dating from about the begin- 
ning of the 11th century shows very close affinities to $ 247, both 
as regards the text of the readings as well as the rubrics. Even 
certain mistakes of the seribe are the same in both. ‘Thus, Sin 9 
was very probably written in Jerusalem and only later taken to 
Sinai. 


§ 143 = Jerusalem Patriarchate Sabba 143 of the 12th century. 
Despite its relatively late age, this document shows curious signs 
of likeness with V*. 


Sin 14 


*° Prophetologium ; Fascicule V contains the services for Holy Saturday 
and Enster Sunday. 

# Prophetologium I, 13-18. 

% Ibid., V, 418. 

% Tbid., V, 420-21. 

This codex was apparently not used in the edition of Hoeg and 


Jerusalem 


i 14 of the 11th-12th century *. 
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R = Vat Reg Gr 75 of 982 A. D. which seems to have been written 
somewhere in southern Italy. 


F = Florence, Laurentianus Pl. IX, 15 of the 10th century is 
written in a script similar to that used at Benevento. ‘Thus, it 
also probably stems from southern Italy. ‘These latter two docu- 
ments, though they agree in large measure with the other tradi- 
tions as regards the rubrics, differ considerably in the text of the 
pericopes and in the style of writing. ‘The neumes are also lacking. 


2 = Crypt A 8 II (594) (10th century) of the monastery of Grotta- 
ferrata, 


3. A Patriarchal Euchologion: Crypt I @ I 


‘The history of this 11th century Euchologion is described by 
Rocchi #. It is clearly a patriarchal ritual for the church of Hagia 
Sophia of Constantinople. Of the greatest interest is its detailed 
description of the baptism in the great baptistery of Hagia Sophia 
in the course of the Paschal Vigil. (ff. 53-58). 


4. Courtly Rituals 


Book of Ceremonies of Constantine VII Porphyrogenitue 


A compilation of courtly ceremonial, this work of Constan- 
tine VII is of some interest to us in that it confirms the witness 
of Dres concerning the ceremony performed during the chant of 
Ps 81 at the Paschal Vigil after the Apostle. ‘The reconstruction 
of the original text presents difficulties due to interpolations inserted 
into the work in the course of time between its composition and 
the time of copying of the single manuscript which has come down 
to us. This latter dates from the end of the 12th or the beginning 
of the 13th century®. The point of interest to us, however, is 
well attested to by the Dresden manuscript. In its original form 
the work seems to date from sometime before 959, the date of 
Constantine's death. 


Zuntz, Reference is made to it in Daurrmevsnis, Opisanie, Typion I, 
132, note 2. We have personally studied it on microfilm, 

*Rocemt, Codices, p. 244. 

% Le livre des cérémonics, Commentaire I, pp. xvuexxt. 
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Praité des offices of Psewdo-Kodinos 


This work has been described by Jean Verpeaux, its latest 
editor ?’, as “... un cérémonial aulique composé autour de 1350-60 
par un fonctionnaire du service du protocole ou un dignitaire trés 
‘au fait de l’étiquette et des préséances.” The fourth chapter 
‘contains an interesting description of Easter Orthros in the royal 
chapel along with a few remarks concerning the Vigil Liturgy. 

‘Although the documents which have come down to us concern 
ing the liturgy of Hagia Sophia are somewhat abundant, nonetheless 
they cover a relatively short period of time, practically speaking 
from the end of the 9th to the 11th century. Only Psoudo-Kodi- 
nos is from a later period, namely the 14th century. ‘Thus while 
we are well informed concerning the liturgy at the zenith of its 
development (corresponding to a period of good fortune for Byzan- 
tium) we are hardly in a position to study its gradual development 
over a number of centuries, as we were able to do in the case of 
Torusale 

Within the span of the two centuries which we were able to 
study, the most important trend which begins to make itself felt 
is the gradual infiltration of elements from the Sabba tradition. 
‘Thus we find in Dres the rather clumsy insertion of what seems to 
be Palestinian Vespers into the end of the baptism service in the 
chapel of Hagios Petros. ‘The kiss of pence and the reading from 
Gregory Nazianzenus, which appear for the first time here, might 
also be the result of an influence from the direction of Palestine, 
but tho silence of the earlier documents might simply be due to the 
fact that the ceremony takes place in the patriarchate rather than 
in the Great Church. With Pseudo-Kodinos we find that the 
Sabba ordo is already being used for Easter Orthros in the imperial 
chapel of the palace. 
Between the varions documents, there is often considerable 
difference of detail. As will be seen from Chart B, no one source 
gives a complete picture of the service. Each adds something 
of its own. The reason for this is that each document was written 
from a specific point of view. The Typica present a general pie- 
ture of the services and represent the most complete account of 
the overall structure, but even they do not provide all of the 
liturgical material. For the details of the baptisms and the ac- 
companying processions we must turn to the Grottaforrata Eucho- 
logion. Constantine VII's Book of Ceremonies and Pseudo-Kodi- 


¥ Pszupo-Kopixos, Traité, p. 39. 
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nos’ Traité des offices, on the other band, are written with a view 
to providing the details of the emperor's participation in the ser- 
vices. The Prophetologia, apart from the actual Old ‘Testament: 
texts which they provide for the readers, often give interesting 
details omitted by the 'Typica. 

‘The presence of the emperor and his court and of the patriarch 
in the services of Hagia Sophia have given the characteristic shape 
to the liturgy of this church, as Dmitrievskij has so well pointed 
out®, and this in contrast to Jerusalem where tho decisive factor 
was rather tho physical presence of the great. shrines of Christia- 
nity. While in this latter case the emphasis was on celebration 
‘of a mystery in situ with the concomitant complexity of rite, Con- 
stantinoplo provided for an elaborate participation of the court 
in @ servico whose purely liturgical structure is surprisingly simple 
and almost bare. ‘The Easter services aro no exception to this 
general state of affairs, Apart from the longer cursus of readings 
at the Vigil and the baptism which takes place during them, there 
ig little in the structure which is alien to the ordinary festal celo- 
brations of the Typicon. ‘The entries for Easter simply present, 
for the most part, the proper readings and chants for the day. 
‘There is no special Lucornarium nor theological development 
in meaning of the light of the Easter Lucernarium, such as wo 
found in Jerusalem. 

‘The mutual influences between the two great centers have 
been studied by both Baumstark and Dmitrievskij. ‘The former 
divided this into three periods. During a first period Constanti- 
nople exerted its influence on the Cathedral Typicon cf Jerusalem, 
‘The witness of this would be the Constantinopolitan elements found 
in HS 43. However, there were important connections between 
the monasteries of the Stoudion at Constantinople and Saint Sabba 
in Palestine, both on the basis of a common front in the iconoclast 
controversy as well as in the liturgical realm. This led to an 
infiltration of structures from the Palestinian liturgy into that of 
Studion and from this latter into the very Cathedral liturgy of the 
capital, at a period which Baumstark is unable to fix, though he 
affirms it would not have been earlier than the middle of the 10th 


2A concrete example of this diversity of emphasis may be seen in 
Datrrntevsx1s, Drevneifie, pp. 168-69, where the meeting of emperor and 
patriarch is deseribed in two difforent documents in parallel columns. ‘The 
first, Dresden A 104, clearly stresses the fumetion of the patriarch, while the 
second, Le liere des eérémonice, that of the emperor. 

% Jbid., pp. 185-86. 

3° Bauustank, Denkmaler, pp. 21 ff. 
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century. Finally, this elaboration of the Saba structure by 
Studion would finally have been accepted in the Patriarchate of 
Jerusalem in the form of the present Sabba typicon. 

‘Dmitrievskij also affirms the influence of SOPH on the lie 
turgy of Jerusalem during Bamstark’s first period, which he sets 
from the first half of the 7th to the 10th or 11th century, due espe~ 
cially to the growing prestige of the Patriarchate of Constantinople 
in the wake of Byzantium’s rise to glory. Although he does not 
disouss the subsequent periods mentioned by Baumstark, he traces 
the history of theso mutual influences back further. During the 
period bofore the 7th century, it was rather Jerusalem which exerted 
its influence on tho capital. ‘Tho magnificent buildings of Jerusa- 
lem constructed by Constantine and Helen were, in themselves, 
a witness of the interest of Byzantium in the Holy City. These 
constructions were precisely the setting of the new liturgy of Jeru- 
salem, which was to be elaborated around the celebration of the 
events of Christ's life in the very places where they ocoured. Dmi- 
trievskij studies what he believes to be the concrete influences 
of Jerusalem's liturgy upon the ‘Typicon of Constantinople. 


* Danrnnevsnts, Drevneisie, pp. 114 ft. 
% Ibid., pp. 117-181. 


Cuarren Tunes 


THE PASCHAL VIGIL 


1. Preliminary Ceremonies 


Both H and P allude to the fact that at the sixth hour the 
emperor comes to Hagia Sophia to change the altar cloths, after 
which the patriarch incenses the church. Dres describes these 
ceremonies in the greatest detail. ‘There would be no reason to 
consider these ceremonies in connection with the Vigil if it wore 
not for an interesting parallel which Dmitrievskij found between 
this toxt of Dres and the inoonsation which immediately preceeds 
the coming of the Holy Fire in HS 43. According to him, we have 
here a case of Jerusalem influence on the liturgy of Constantinople ®. 


HS 43, 
Kat perd otro ebis clot 6 marprte 
yong ele = “Ayu Bix val Goyeies 2b 
Soulaua ov unsponoheriy wal Emioxb- 
‘roy soak mpeloBertpe), at XeEourean 
Souder ainde veal ol dpyepets val 
lepels usr’ aired Syyudoon(y) ov vad 
oder wai ‘Ayiov Tages, zal axd- 
vow ainby +f good, veal abrde xedeta- 
u(bvoe), Suolene sel 4 wade seets ports 
BS0d¢ HEQovae seal doababon(y) ele 
abv “Arrow Poryodav uerk ob Sod 
covr(e) xdcw9(er), bunts xxl cov 
“Ayiow Kimo, nal aby “Arion Keneoson 
iv, val chy “Aylav Oudaxdp, foe 0B 
Baewaw ele vy may ss drtag "Avaord- 
eeuc, by (A) easton 4 ay tov Mupo- 
gipis, Tere mapmanBavonse of Sxo- 
Bedrowor sobs Symarois be tiv dye 
phy val lepley, al eladalourcat hot 
aie <b “Apion Biya. 


* Tbid., pp. 142-43. 


DRES 
Thept 88 pay ¢ doperitoudine aH bee 
saxjlae, dmoarbides 6 marptdorn 8 
ov obeeloy carol, sak serepybuevot 
poduuiar perk xattlov aby Shay vay, 
Ele xantpyerat nal ands Bib 205 Haque 
errtlov, dcodouBotivres cai} vat avyab~ 
Dow vat siiv Apydvety alo, vat 00 
Bourderaion wo xb gashlov Praeétoveos. 
rus 38 Ovoiserhoior, veal Reps 
uses Eumpoater av Aylov Supay, 
Siplaxoy baat by ce apybidnovor rah 
‘tiv Bevrepebovee, doadrios al soe 
Buascbvous Parudvarg, ExBiBoow abrots 
Soudqare, vat Dynan vobe Bo bups- 
obs, te wank sSrov. Ble BE xéy 09 
Bowdleia|lev avéezerat by =O tyBove 
ad by 7 xemtnn txeloe Apovracrley 
seamites hv vain dnb xousouudpedion 
Soudumroe, ‘OBE rarpidayns Sok 
Foo 705 va05, Merk 88.22 Dideiy ele 
ic has, dobgyerm wk chy udony 
08 yao "al Bayer ele wh monde” 
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Thdardivas, lex foyer ele aby 
Bare xal, depyiuens shy owkala, 
Sumaorrgtip wal Bar 


2) The participation in the incensing, on the one hand, of 
patriarch, metropolitans, bishops and priests, and on the other, 
of the patriarch and “those of his household”, who likewise in- 


déyer” Bineynudios ef re 7 ab she cense. Various other clergy assist him in this incensing: the 
dele Békne om, Notas Gods hudn archdeacon, the deacons in vestments, and the deutereuon, who 
ea ee sal lade ook aa incense the porticoes, and one of the ministers of the cubiculum, 
sen arity Ammnores " who burns incense in the ambo. 
eee” 3) The time of the incensing. When Dmitziovskij wrote his 
Drevneisie, Kekelidze’s edition of the Georgian lectionary was not 
Commentary on the text of Dres yet published. Thus his only point of reference was HS 43, where, 
as we have seen, the entire Lucernarium has been transferred to 
‘Those sent to incense the church before the patriarch arrives a place after the readings. ‘The primitive place of this incensation, 
use the xa-%t* When the patriarch arrives he first incenses the however, was precisely before the Lucernarium, as we find it in 
sanctuary. Coming out of the doors he finds the archdeacon, the GEORG. and onoo, again. here in, Dres, ‘Thus bere, 00, we. have 
deuterouon, and the deacons waiting. ‘Thuribles aro given to ‘a parallel between the two traditions. 
them, and they proceed to incense the two porticoes*, One of 4) The." dopantoubers ig torjotag — dvabye eat) iecayola,”? 
the ministers of the cubiculum goes up to the ambo to burn incense ssextin #6) be paralldl,t0, GEORG's: muniunticportas, --iapertant 
in the small brazior which lies there, ‘The patriarch incenses the portas. (708-716) 
nave. After arriving at the Royal Doors, he comes back into the It will be remembered that there is another document with 
nave as for as that part of the pavement where the pattern of elements resembling those we are here considering. The Melkite 
undulating lines begins *?. The patriarch then exclaims: “ Tuda:dv- Praxapostolos Vat Syr 21 of Antiochean origin, which we have 
a,", a term probably to be translated as “portals” **. Then already studied ®*, contains the same sequence of elements, although 
making his way back to the sanctuary through the lower passage the incensation is described in far less detail than here. 
of the ambo and through the solea, he stands before the Holy 
Table and sings the special blessing to which the skeuophylax Vat Syr 21 Drea 
answers “Amen” from the back doors, which are then opened. Incensant juxta ordinom Tneenaations 
The points of contact between the two texts, apart from the Pontifex: Benedictus es ... Patriarch : Eddoynutvos et 
faot of the incensation itself, are : Subdeacon (from west door): Amen, Skeuophylax (from back doors) : 
1) ‘The completeness with which various parts of both build- Ee, shee ot teks, Hala tae arene 
ings are incensed. ‘candles, ote. 
‘This word, necording to Ducango, is derived from the Italian * casea After a preliminary incensation we find a “ blessing” which 
of eruetble and ‘would be uted for thurible, Current day usage refore +0 is identical in both cases, as is the curious “Amen” answered 
Babs ernie Be eat ek eatecely oneam Lens fa csrtalg from the back of the church, in one case by a subdeacon, in the 
stig wank QUAee oHlanT acca intace “lebetias” pou to other by the skeuophylax. It is clear that in the case of Dres 
hero to the two sido aisles. ‘the ceremony has been shortened and its original significance 
‘™“Apovke and dpovidxoy are derived from the Latin “ arula” or brazier. seems to have been lost. The central element of the Lucernarium 
‘This was probably a fixed thurible, as itis said “By + xeybo Saioe dora. has disappeared, Furthermore the rite is not performed in con- 


wl.” ‘Tho word xovrtovudercay is not to be found in any of the dic- 
tionaries consulted. 

°)'Tho expression used is “sk mordun 
Churches, p. 127, note 3. 

3916 ia based on mit no doubt but is not to be found in the dictio- 


nection with the Vigil proper. It occurs at the sixth hour of Satur- 
Ch Marmews, ‘The Barly * day and, whatever its origins, seems to have been understood by 
this time as a sort of purificatory rite, performed in connection 


* Cf. pp. 58-63. 
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with the changing of the altar cloth by the emperor. Despite 
this, however, the similarities to HS 43 and Vat Syr 21 seem to 
indicate that in its origin it stemmed from the Lucernarium of 
Jerusalem. This might well have been via Antioch, in view of 
the close liturgical relations between the two cities. De facto, 
the special “ blessing” found here and in the Antiochean manu- 
script is not to be found in any other document which we have 
seen. 


2 The Beginning of Vespers 


Whatever might have been the primitive shape of the Paschal 
Vigil at Constantinople, by the time of the earliest of the Typica, 
it not only is situated in the evening hours (as was already the 
case with Chrysostom), but is set in the context of a festal Vesper 
service, or paramone. 

After the opening psalm (Ps 85) and the variable psalmody, 
Ps 140 is sung. Although H and P do not indicate a refrain 
for this, we find such a one in the Prophetologia V, Sin 9, and 
Sin 14. A 2 gives an altornative . ‘The Moscow Academy Praxa- 
postolos blends both of these into a single Troparion #. Dmitriev- 
skij refers to Codex 252 of the Athonite monastery of Panteleimon 
(without specifying what type of document it is) in which the camo 
refrain is found with a variant which differs only in ono word ®, 
All of thos refrains concern tho theme of the Resurrection. 

Sin 14, also a Prophetologion of the 11th-12th century, has 
an interesting remark calling for the Stichera of the Octocchos 
(first tone) “afterwards,” followed by Dora kai nyn with the 
‘Troparion Zt rbv dveBarRbuevor 2d ea. * 

‘We have here a clear case of an attempt to blend two distinct 
traditions : that of Constantinople with its single brief refrain 
for Ps 140 and that of Sabba with its set of Octoechos Stichera 
for Saturday evening Vespers. A similar blend of the two tradi- 
tions is to be found in the Codex 102 of the former St. Petersburg 
National Library “ of the 13th century, which is even clearer in 


«© This troparion, Sapxt =x9éy, is not indicated in the edition of Hoeg 
and Zuntz, but it is found in the original (f 101v). 

“Cf. Maxsverov, Ustav, p. 244 

“Danmmevsxis, Opisanie, Typica I, p. 132, note 1. 

“This latter Troparion is used in tho current Byzantine sorvico as 
‘tho Doxastikon for the Aposticha of Vespers on Good Friday evening. 
In the manuscript collections, it is usually found under Holy Saturday. 

“Cf, Danrenevsxis, Opisanie, Typica IT, p. 492. 
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its description of how this is to be performed. ‘This manusoript 
indicates the introductory Psalm from both traditions: Ps 85 of 
SOPH preceded by Ps 103 of Sabba. For Ps 140 the refrain of 
the Prophetologia is indicated. At the sixth to last verse, how- 
ever, a series of three Stichera (at least one of which is from the 
Sabba Holy Saturday series) are appointed to bo sung twice each. 
For the Doxa kai nyn, we find the same Sticheron as is used in 
the Sabba Typicon. 

The hybrid tradition represented by these two examples has, 
we feel, little significance for the history of the practice of Hagia 
Sophia itself, The books which witness to it originated and were 
used in other places, which had a liturgy of Sabba-type. What is 
interesting is that over and beyond the reading material from the 
Constantinopolitan cursus, which the Sabba tradition seems to 
have adopted universally, these documents witness to the struc 
tural influence of the capital in the use of one or other item from 
the normal Vesper service of the Great Church, such as Ps 85 or 
the singing of Ps 140 with a single refrain. 

‘The case of Dres, however, is directly related to Constantino- 
politan practise, In this document after conferring the Myron 
in the church of St. Peter, tho patriarch washes his hands and puts 
‘on the Omophorion. ‘Then begins what Dmitriovskij calls “... the 
order of usual Sunday Vespers of the first tone.” In the placo 
of the Troparion Ocoréxe xapQtve yaipe there is sung Tod nidov a9- 
paytadévroc. After tho Prokeimenon the priest celebrants, having 
made reverence to the patriarch, change to white vestments. 

Unfortunately Dmitrievskij does not give us the original Greok 
text of this passage, and so we must be satisfied with his para- 
phrase. In any case one thing seems clear : we are dealing with 
a Vesper service of the Sabba tradition. The mention of the 
“first tone” is enough to situate us in this realm, Presumably 
tho Stichera of the first tone from the Octoechos for Sunday are 
sung with Ps 140, etc. The mention of the Troparion of the Theo- 
tokos would seem to point to the Artcklasia following festal Vespers, 
at which time this is usually sung. However, Dmitrievskij goes 
on to speak of the Prokeimenon after this, giving the impression 
that the assembly prepares to go to the Great Church after the 
Prokeimenon. It is pointless, however, to speculate on what the 
original Greek text specifics. 

In any case, we have here, it would seem, an attempt to incor- 
porate Vespers of the Sabba tradition into the service of the Great 
Church. If the impression we get from Dmitrievskij is correct, 
namely that this Vesper service was performed only up until the 
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Prokeimonon, it would consist precisely in those parts where Saba 
is difforent from SOPH, the rest of the Vigil with its readings 
proper chants being largely identical in both traditions. ‘The 
reason for this strange location of the service is perhaps linked 
with the fact that baptisms were becoming more and more rare 
on Holy Saturday and the need to find a placo for Sabba Vespers: 
was readily satisfied here where time was available. Dres has 
the same remark as H and P about the last seven readings be- 
fore the Daniel poricope being used only in case of need to give 
the patriarch time to finish baptism, Myron and these special 
Vespers. Thus the presupposition is that all of these, including 
Vespers, was necessarily performed, and, that in some cases, they 
might all be concluded during the first soven readings. It is very 
much to be regretted that the original toxt of Dres is not available 
to us. It is safe to conclude, however, that we have here an at- 
tompt at the introduction of the Sabba ordo without abandoning 
the older Constantinopolitan tradition. 

‘Thus we find that by the time of Dres the Sabba ordo was 
able to penetrate even into the services of the Great Church. It 
is to be noted, however, that this Sabba type Vesper service takes 
place not in the main church but in the small church of St. Peter 
where the sacrament of Myron had been conferred. Similar cases 
of Saba influence in the offices of Hagia Sophia also take place 
in areas other than the main church *. 


48 Prophetologion V, our faithful witness to the pure Constantinopolitan 
tradition, while it does not mention the case of the special celebration of 
Vospors on Holy Saturday in St. Peter's, does have something analogous 
for Holy Thursday. In the earlier Typicon H, the service of the footwash- 
ing is still wet in the courso of Constantinopolitan Vespers : “ werd <2 éarepevd 
(dvslgowe) " namely, Ps, 85, the variable psalmody, and Ps 140; in other 
words, preceding the entrance of Vespers. It is situated in the narthex 
from which the patriarch would mako his normal entrance for Vespers 
after ita completion. ‘The second part of Vespers follows with the special 
lonton roadings, and the Liturgy. In Typicon P, however, the ceremony 
ig situated in a monastic context, but still in tho narthex of the chureh. 
‘Mateos has pointed out (ypicon IL, p. 75, note 1) the Palestinian influence 
visible in the chant of Ps 118 with Troparia during the service. Finally 
in the ease of Prophetologion V (which, it will be romemborod, is like Dres 
8 witness to 11th contury practice), the washing of the feet is still in the 
narthex, but it has by now been set in the context of complete Saba Ves- 
pors performed in this eame place.” “Agyecat xb Joxwdw ele zbv vagSipax. 
‘This consists of Ps 103, Ps 140 ote. with Stichera of the day, Prokeimenon, 
Gospel of the washing of the fect with the coremony of washing performed 
by the patriarch, Ektenes and Apolysie. Conatantinopolitan Vespors now 
follow in tho Great Church, the patriarch entering during the Doxa of 
Ps 140. (ef. Prophetologium TV, 384-85). 
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3. The OT Re: 


dings 


A glance at the comparative table enables us to see that there 
are eight readings in common between the older Jerusalem cursus 
and that of Hagia Sophia, which later found its way into Pale- 
stine both in the monastic as well as the cathedral ‘Typicon of 
Jerusalem *. Of these eight readings of Jerusalem, the order of 


Pantoleimon 68 of the Athonite monastery of this namo, an 11th cen- 
tury codex (cf, Daurnievsxi, Opisanie, Typica I, pp. 129-80, note 1) pro- 
sents a similar state of affairs. After the washing of the altar on Holy 
‘Thursday the assistants go to the narthox ‘al Apyerat aie ad doy 
205 dyormizoy. In the context of these Sabba Vespers the footwashing 
is performed after the Prokeimenon. After this, ‘‘reieira 1d duywxdv 1 
txiternoy val EO" oSrus doyerar A bodxyaix vw hygwwev vob bodnaaerod, val 
‘qwontens eizcie elaobeses & dpytepeds...” 

Finally, in a context no longer that of Holy ‘Thursday, we have a 
much later examplo of this blend of the two traditions in the practice of 
tho Thessalonikan monks for the colebration of the Presanctified Liturgy. 
Here, Palestinian Vespors are celebrated ‘*... & xf wiayly.. rob yaoi a 
uphadyois .. napd ran Yadrdv.” (of, SYMON OF TiRSKALONTKA, De Sacra 
Precatione 352, col. 653, cited by JaNEnas, La partic véepérate, pp. 220-21). 
‘The service of the Presanctified with its own “double Vespers” ix begun. 
The first half of this contains the Constantinopolitan elements of Pas 85 
‘and 140, and tho threo Antiphona (cf. Jaxnnas, La partie véepérale, p. 221 
for tho schoma of this office.) Tt will bo noted that the Sabba Vespers 
‘re situated “in the side of the church" where they aro performed “as 
‘© paraclesis by the chanters. ‘Tho almost private character of this colo- 
bration offers parallel to the caso of Prophetologion Vand Panteleimon 
68 where the Saba Vespers are celebrated in the narthex and our own 
caso of Dres's colobration of theso sume Vespers in tho rolatively private 
context of St. Potor's. ‘Thus we can ace that the Sabba ordo got ita fret foot- 
old in celebrations outside of the main church. 

“Mateos is wrong in indicating tho fifth reading as Josh 11, Sb-1éa. 
‘Tho incipit and desinit of this reading, which he provides in the Greck 
text correspond perfectly to those of the various Prophetologia and the 
carlier printed texts of the Triodion. The text in all theso casos is tho 
samo as tho current reading of Josh 5, 10-15. ‘The source of the difficulty 
lies precisely in the incipit and desinit. Rahifs clears this us, however, in 
his remark to the effect that one of the manuscripts whose roading he pre- 
sonts ‘“...schikt ein oriontiorondes zapevéahov (ol) ulor “Tapata dv Tanrdvors 
vorauf, am Schl. fiigt er xal éxoijcey ‘Iyeoic ofzoc hinzu.”” ‘Thus it would 
seem that we are dealing with a simple introductory and coneluding phrase 
similar to those used in conjunction with the New Testament readings in 
the Liturey. 

‘The fourtoenth reading from Jeremias, although it is indicated os 
being Chapter 38, 31-34, is, nonetholess, identical with tho Jerusalem 
ordo’s Jer 31, 31-34. In’ the former case the citation is on the basis of 
the Septuagint’s division of the chapters, whereas the latter is in line with 
the Hebrew and Vulgate. 
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their occurence is the same in both series with the important excey 
tion of Gen 22,1-5 and Is 60,1-16 which have changed places, the 
former occuring in Jerusalem as the second reading and the latter 
as the sixth, whereas it is just the opposite in SOPH. 

Rahlfs proposes that Ex 37,1-14 of the early Jerusalem cursus 

must have once been ope of the Constantinopolitan readings for 
the Vigil, since it is found at the morning office in SOPH “7. Sine 
thore aro baptisms after Orthros in SOPH, it is possible that Ezek 
87 did find its way from the Vigil readings to this baptism service 
after Orthros in order to provide reading material of appropriate 
content for the morning baptism. Zerfass without ruling this out 
as a possibility suggests another alternative namely that this reed- 
ing from Ezekiel stands in relation to the quasi-cursus reading of 
Bxekiel at Tierco-Sext of the first three days of Holy Week * 
Due to the exceptional structure and the large number of 
readings of the Paschal Vigil we propose to attempt to clarify 
these by referring first to the two other Vigil services of SOPH 
with a large number of readings, as these have a somewhat clearer 
structure. 
In the case of the Bpiphany Vigil ® with its twelve readings, 
a rubrical note specifies that only the first seven poricopes are 
read, unless tho patriarch retires to his palace for a while. In 
this ‘case, the five other readings are to be used to fill up this 
interval. ‘This division of seven-five is further brought out by 
the fact that in each block the Septuagint order of the Scriptural 
books is respected : 


Gen 1,1-13 


Gen 32,2-11 


Bx 14,15-29 Ex 2,5-10 
Ex 15,22- 16,1 ‘Troparion 
‘Proparion Tudg 6,36-40 
Tosh 3,7-17 1 Kings 18,30-39 
2 Kings 2,4-14 2 Kings 2,19-22 
2 Kings 5,9-14 
‘Proparion 
Is 1,16-20 


In the fifteenth reading from Daniel, some manuscripts add verses 
6 to the reading to fill in tho gap left by what seoms to be the earlicr 
tradition. Of the codices which Rahifa siudied, only Bib Nat Gr 273 
ives theao verses. (Cf. Rasurs, Die Lektionen, p. 135). 

Bid, p. 160. : 

# Zznrass, Die Sehriilesung, pp. 143.46. 

# Mamzos, Typicon I, 176-79. 
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‘After each group of three readings there is a Troparion sung 
(in whole or in part) with a series of psalm verses. ‘Thus we havo 
an alternation between readings and a song-clement. 

‘A similar structure is to be observed in the Christmas Vigil ® 
with its seven readings. Here, also, the order of the Septuagint 
is respected with the exception of the third (Mic 4,6 - 5,3) and the 
seventh (Is 9,5-6) readings, each of which oceupies the placo of the 
other. 


Gen 1,1-13 Bar 3,36- 4,4 

Num 24,2b-18 Dan 2,31-45 

Mic 4,6- 5,3 ‘Troparion 
‘Troparion Is 9,5-6 

Is 11-10 


Once again, the presence of a Troparion and psalm verses between 
covery three readings provides an alternation of liturgical elements. 
‘When we turn to the Paschal Vigil we find that the number 
of readings has reached fifteen. Nonetheless, as at the Epiphany 
‘gil, the readings which follow the seventh aro read only in caso 
there is need to fill in the time during which the patriarch, in this 
case, baptizes. We also find a song clement, at least. after the 
first’ two groups of three readings, Unlike the Christmas and 
Epiphany Vigils, however, these chants are, in the first caso, a 
Prokeimenon, and in the second, a scriptural canticle sung with 
its first verso as rofrain. ‘Thus, the more important blook of soven 
readings is hero also provided with chants after oach group of 
threo readings as in tho ease of the other Vigils. 

As regards the readings which follow the seventh, the presence 
of the song element is less constant. ‘There is far less agrooment 
of the sourees concerning the chants which are found in this second 
block. None of the Prophetologia, for instance, speak of a Pro- 
keimenon after the tenth reading, as do H and P. Unfortuna- 
tely, we do not know what Dres has to say here. On the other 
hand, Sin 8 places a Prokeimenon after the ninth reading, while R 
has one after the thirteenth reading. This lack of unanimity 
serves as one more proof of the fact that these readings following 
the seventh are of a latter stratum than the first, and were pro- 
bably not provided with chants in the prototype of the Propheto- 
logion on which the later documents depend. 

‘Thus, as Mateos as pointed out, these vigils of Christmas, 


* [bid., pp. 149-51. 
“Marzos, Typicon II, 87, note 1. 
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Epiphany and Baster had seven readings, to which others w 
added according to need in the case of the latter two. The 
that the final reading (Dan 3,1-51) with its canticle (ibid., 57 
was read even if the others were omitted suggests that this 
originally the OT reading of the Liturgy ®. ‘This number of sev 
readings, chosen perhaps because of its sacred character, does 
correspond to any of the other traditions which Botte has studied 8 
‘These others contain six, ten, twelve. and fourteen readings. 

A further peculiarity of the cursus of the Easter Vigil lies in 
the fact that the order of the Septuagint seems at first sight to be 
completely neglected. A closer, look, however, reveals that there 
is a tondeney to alternate readings from the Historical and Prophetic 
books in the following order : 


1) H(istorical) 6) H (canticle) uP 
2) P(rophetie) 7) P 12) H 
3) H 8) 13) P 
4) P 9) P M4) P 
5) H 10) 15) P 


If we consider the order of the Historical and Prophetic books 
separately, we find a familiar pattern : 


Historicat Prophetic 
Gen 1 
Is 60 
Ex 12 
Jon 1-4 
Tosh 5 
Ex 13-15 reading and canticle 
Zeph 3 
1 Kings 17 
Is 61,10 - 62,5 
Gen 22 


Zoe. cit, In this ease, however, ono wonders why it is begun be- 
fore the entrance of the patriarch and the newly baptized. Perhaps the 
fact of its belonging to the Liturgy was lost sight of at a very early date 
and thus it was linked with the other fourteen readings and placed beforo 
or rather during the entrance. In the Jerusalem tradition, however, as 
far back as the 5th century (ARAM), the canticle is already linked with 
tho entranco of the bishop and the newly baptized. The difference of loca- 
lity, however, does not permit us to conclude that the same was necessarily 
trus of Constantinople. 
SOF Borre, Le choix, p. 68. 
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Ts 61,1-9 
2 Kings 4 
Is 63-64 
Jer 31 
Dan 3 


‘Thus within each category the Septuagint order is rather 
well respected, save for Exodus 13-15 (which has perhaps boen 
placed in the sixth position to provide, by means of its canticle, 
tho song element we expect after the second group of threo readings) 
and Is. 61,10 - 62,5. 

It is perhaps more than coincidence that in the old Jerusalem 
cursus a similar alternation of Historical and Prophetic books is 
to be seen : 


1) Historical oP 1)?’ 
2) H 7) (Job) 12) P 
3) H 8) H 
4) Prophetic 9) P 
5) H 10) H 


Here also the Septuagint order is rather well respected within each 
of the categories 


Historicat Prophetic 
Gen 1 
Gen 22 
Ex 12 

Jonas 
Ex 14-15 

Is 60 (sung as canticle in ARM) 

Job 38 
2 Kings 2 

Jer 30 
Jesh 1 

Ezek 37 


Dan 3 (reading and canticle) 


In the Historical books only Josh 1 is out of order; in the Pro- 
phetic ones, Jonas and Job. 

Unfortunately, the other Vigils throw little light on the ques- 
tion of this alternation between Historical and Prophetic books. 
On the Epiphany there is only one reading from a Prophetic book, 
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while for Christmas there are only two from Historical books. 
‘Thus is it impossible to affirm that the alternation of the two at 
‘the Easter Vigil really constitutes an exception to SOPH’s usual 
practice, and that Jerusalem infiuence is to be seen here. 

Another intoresting point is that, as in the case of the Epi- 
phany Vigil, the scriptural order of the books is rebegun in the 
‘course of the fifteen readings, but not with the eighth reading, as 
we would expect (this reading presumably representing the begin- 
ning of the more recent stratum) but rather with the tenth reading. 
Porhaps there was a preliminary lengthening of the readings to 
the number of nine, and only in a subsoquent period when five 
more were added, was the order of books begun anew. Or perhaps 
it was the eighth and ninth readings which were added in between 
‘the seventh and what is today the tenth reading *#, 


4. ‘The Conferring of Baptism 


After the first reading the patriarch proceeds to the baptistery 
for the conferring of this sacrament. With respect to this service 
and the processions leading to and from tho baptistery, H and P 
present considerably less detail than Dres, and, understandably, 
the Euchologion of Grottaferrata, 


Procession to the Baptistery 


From the chureh it is said that the patriarch goes to the Great 
Baptistery. The location of this building has been the matter 
of some disagreement among echolars. Antoniades, whom Mateos 
follows *, identifies this with the baptistery located on the south- 
west of the church, whereas the one near the skeuophylakion on 
‘the northeast corner he identifies with the small baptistery 


As our study is limited to considering the history of the evolution 
of tho structure of these offices, wo do not propose to enter into the question 
of the reasons leading to the choice of eonerete pericopes on the basis of 
the pertinence of their content to the theological themes of tho Vigil. 
wish to point out, however, that Kxtazeer, La lecture, p. 221, following 
almost literally Kanastnov, Postnaja Triod, p. 58 makes the unusual sug- 
gestion that Gen I and Ts 50 are the beginning of eyelie readings from these 
books which would extend over Pagchaltide. In reality, it is just the other 
way around : Genesis is used for leetio continua during the Lenten season 
(particularly at Vespors), as is Tsaish (at Tieroo-Sext).” 

& Awrontapes, Ekphrasis II, 123-30 ; Mateos, Typicon II, $5, note 2. 

 AxrowrapEs, Ekphrasis II, 160. 
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Ebersolt, however, basing himself on the Grottaferrata Eucholo- 
gion has shown that (during this period, at least) the Great Bapti- 
stery is to be identified with the building on the northeast of the 
church *7. 

His reasoning is as follows. It is clear both from Dres as 
well as from Crypt I'B1 that the patriarch passed through the 
skeuophylakion on his way to the baptistery. ‘This building si- 
tuated to the north of the apso and in close proximity to the north- 
cast baptistery would seem to point to this latter as the Great 
Baptistory, at least according to the terminology of 11th century 
(Grom which period both manuscripts date), for both of these docu- 
ments speak expressly of the Great Baptistery. A further india- 
tion in the same direction is the fact that the church of Hagios 
Petros is used for the conferring of Myron. Once again, this build- 
ing was in close proximity to the northeast baptistery, probably 
to the east of the skeuophylakion. Its use is witnessed to not only 
by Dres and the Grottaferrata document, but also by the Prophoto- 
logion V. Hence, the return procession would very probably 
bo coming through the north door of the esonarthex and not the 
south door as Mateos suggests 


Baptism and Myron 


‘The rite of baptism and chrism need not detain us. As ro- 
gards the procession to the baptistery, Dres and Crypt I'6 1 specify 
that the patriarch changes to a white Sticharion (the Grottaferrata 
manuscript adds “and white sandals”) in the ‘ upper house” 
(Dres) or in the changing room of the Great Baptistery (Crypt 
TBI), before entering the baptistery itself. 

After the servico of baptism, the patriarch goes with the newly 
baptized to the church of Hagios Petros for the conferring of the 
Myron. This indication is absent in H and P, although we find 
it not only in the Grottaferrata manuscript and Dres but. also in 
the Prophetologia V and d2, our best witnesses of the pure Constan- 


mEnSOLE, Sainte-Sophie, p. 95, note 1, which provides @ handy 
summary of previous opinions. The baptistery in question is no longer 
standing. It had perhaps already disappeared oven bofore the Turkish 
conquest. 

Marzos, Typicon Ul, 89, note 3. Tt is to be noted that there is 
a difference of opinion among the authors as to which door is to. be identi 
fied with tho “Beautiful Gate.” Cf. Epxnsour, Sainte-Sophic, pp. 4-5, 
who identifies it with “...la porte principale qui s‘ouvrait au milieu de la 
facade occidentale de Véglise” ; for Awroxtapes, Ekphrasis I, 146-49 and 
‘Taxrs, La géographie IIL, 477, it is the south door of the esonarthex, 
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tinopolitan tradition. ‘Theso latter, however, do not specify 
Myron took place there, but simply that the procession into 
Great Church comes from there. During the conferring of My 
in St. Peter's, all the ‘Typica as well as Crypt Tp T testify to 
chant of Gal 3,27. P adds that afterwards the verses of Ps 
are sung with the second half of Gal 3,27 as a refrain : “ Xp 
bvedbousde, "ANmeovia”. It is at this point that Dres i 

the curious service of Sabba Vespers, which we have already studi 


Procession Back to the Main Church 


When the conferring of Myron (or the Vesper servi 
ease of Dres) is completed, the procession from St. Peter's to the 
Great Chureh is begun. ‘Tho joyous character of this procession 
is brought out by the change in color of the priests’ vestments, 
‘The patriarch has alroady changed to white for the baptism itself, 
‘The concelebrating priests who are with him in the baptistery 
change towards the end of the spocial Vespor service according 
to Dres, whilo those in the church change during the Daniel canticle, 

‘The chant chosen for the procession is Ps 31. Verse one 
used as refrain. ‘The leader of the second choir is assigned to sing 
the verses. He precoeds the patriarch in the procession. Dres 
adds that those other chanters who accompany him sing along 
with him, H says that he entones the refrain “ésav xvhon 6 
arpiipyns usth ty yeogurlarey rob clocdOciy ele tip B claodov. 
Tn a note Mateos ® suggests that the word “ eisodon” would be 
a reference to the door through which they enter at this point, 
which, he says, would have been the so-called Beautiful Door at 
the south of the esonarthex. In his Index liturgique®, however, 
he suggests an alternative interpretation, that it might also pos- 
sibly refer to the second entrance of the patriarch into the church. 
The samo Index liturgique provides examples of both uses of the 
word “elsoBog” in the course of the Typica. 

From the point of view of the terminology used by H, the 
verb “syd” in the expression “ Grav xuvhoy .. 205 elaerdety ... ele 
shy 8’ eloo3ov" would seem to connote that the patriarch is set- 
ting out to make the second entrance. As a matter of fact, it is 
precisely this impression which we get from Dmitrievskij’s para- 
phrase of Dres, namely that the psalm is sung as the procession 
Teaves St. Peter's ®. It would seem incongruous that such an 


© Manos, Typicon IT, 89, note 3. 
"8 Tbid., p. 201. 
% Danrnmmvsxis, Drevneitie, p. 162. 
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imposing procession would arrive from the baptistery to the door 
of the esonarthex in silence. Finally, Dres uses the word “ eiso- 
dos” in this preciso sense of “entrance”: “ Pivera 38 4 deuréox 
looses obtes. "” @ 

From all of this, it would seem more likely that the expros- 
sion “‘sicodo¢” is to be interpreted as referring to the second 
‘entrance of the patriarch rather than to some door of the church. 
It is more difficult, however, to affirm categorically that the chant 
was begun precisely at St. Peter's, for the original text of Dres 
is not availablo, and there is a further problom in the fact that only 
‘one Stichos is assigned for the entire stretch all the way from 
St. Peter's back to the narthex of the Great Church. In any case, 
it is clear enough that by this expression is not meant tho exact 
moment of the entrance, inasmuch as the second Stichos is assigned 
for this purpose by H and the Prophetologion V®. 'This latter 
further specifies a third Stichos which would be sung when the 
chanter arrives at the ambo. H and P simply link verse 50 
and 5d together as the second Stichos. 


5. The Witness of Tif 222 Concerning the First Part of the Service 


‘The first of the two texts wo spoke of in our preliminary 
disoussion of this manuscript is entitled “From tho sorvico of 
Great Saturday”. Although this heading makes no mention of 
Hagia Sophia, it nonetheless describes the first part of Holy Sa- 
turday Vespers according to the ‘Typicon of the Great Church. 
It follows this latter textually from the changing of tho altar cloths 
by the emperor ® and the incensing of the church by the patriarch 


© Tbid., p. 248. 
® Prophetologion V and the Moscow Academy Praxapostolos say it is 
sung when the chanter arrives at the silver door. This latter expression 
‘used in Le livre des cérémonies I, 38 (Texte II, 2). According to Haex- 
sour, Sainte-Sophie, p. 3, note 2, this refers to the Royal Doors. Hf says 
it is sung, “ when the patriarch eners. ” 
Cf. Kexxipze, Liturgiéeskie, p. 201. ‘This heading is followed by 
the curious remark : “Kto khodet pust’ piset’ ” (Whoever wishes, let him 
write). The sense of the phrase is perhaps that the ceremony to be dese- 
ribed may be used ad libitum. 

Tho section of the toxt concerning the changing of the altar cloths is 
translated by Kekolidzo : “... tsar .. poremenjact oblaéenie (the emperor ... 
changes clothes). ” Hero there is no reference to the altar. It sounds 
rather that the emperor changes his robes. It is clear, however, from true 
Constantinopolitan documents that we are dealing with the changing of the 
altar cloths. 
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at the sixth hour, all the way through Vespers until the entranc 
of the patriarch and the newly baptized. From this point on, 
one is referred to the description of tho sorvice previously outlined. 

A glance at the Chart C shows that the items presented 
the manuscript for Holy Saturday Vespers, while clearly set 
the context of a celebration in Hagia Sophia with the assistan 
of patriarch and emperor, nonetheless betray the influence of Sab 
bite or at least Studite sources. ‘The mention of the use of bl 
vestments, for instance, found in no other SOPH document re 
fleots the Studite tradition as found in the Italo-Greek documents 
to be studied later. Further, the reference to Phos hilaron seoms. 
to situate us in the context of a Palestinian type Vespers. ‘The 
participation of the priests in the entrance of the patriarch and 
newly-baptized might also reflect @ similar pract 
Ttalo-Greck documents. ‘These are the only variants found in this 
account of Vespers, which sot it off from the general testimony 
of other SOPH documents. 

It is possible to consider those variants as items introduced 
into the liturgy of Hagia Sophia from monastic souroos in the 
course of the Ilth century. However, the fact that George com- 
posed his Synaxarion around 1042-45 leads us to conclude that 
the Constantinopolitan document he used for his work would 
date from some time prior to these dates. Further, the fact that 
the last mentioned patriarch in the sanotoral section of the manu- 
script is Anthony IT (died 895) scems to indicate that the original 
with which George was working was drawn up during the reign 
of Nicholas I (895-906). 

It seems unlikely that such variants in a document of this 
period would truly represent the actual usage of the Great Church. 
In order to understand the presence of these items in this document 
‘we must bear in mind the fact that the point of departure for George's 
work seems to have been the liturgical practice represented by the 
Diatyposis of Athanasius. This monastic document makes use of 
material from the books of the Great Church and sometimes speci 
fieally alludes to this fact. In the case of Holy Saturday Ves- 
pers, the entire Studite or early monastic tradition follows the 
‘Typicon of the Great Church very closely for that part of the service 
extending from the OT readings to the end of the Liturgy. ‘Thus 
the only section which George would have found in the Hagi 
Sophia books which varied from Studite practice would have beon 
this first part of Vespers and the special second entrance of the 


patriarch with the newly-baptized. This he presents, then, as 
a kind of supplement. The variations from actual SOPH practice, 
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which we find there, might be adaptations on his part in view of 
4 possible uso in monastic contexts or even in parochial churches 
in the homeland. He has, however, refrained from a complete 
modification of the original text, and thus he retains the expres- 
sions referring to emperor and patriarch which would not be ap- 
plicable save in the Great Church. 


6. The Liturgy 


When the chant of Ps 31 is heard within the church, the can- 
ticle of Daniel ceases. When the chanter of Ps 31 arrives at the 
ambo, he removes his phelonion and goes up to tho ambo to re- 
place the chanter of the Daniel canticle, When the patriarch him- 
self arrives in the central doors, he prostrates three times before 
entering. Dres describes this entry in great detail, specifying that 
a rug is spread on the threshold for the patriarch. It further men- 
ms that he “makes the sign (of the cross) with the candle” 
and says the prayer of the entrance. He then entors with the 
Gospel * and what seems to be the candles used in tho course of 
the baptismal ceremonies (uavvadlay xv garisudswv, Drea). Pro- 
phetologia V and d2 specify that he enters with Gospel and Ma- 
noualia in silence (in contrast to Dres)®. H and Dres mention 
that twolve bishops enter the sanctuary with the patriarch as he 
enters (they by the side doors, the patriarch by the Holy Doors). 
‘The others como in after the dismissal following the Gospel. 

When the patriarch has entered, a sign is given to the chan- 
ters, who terminate Ps 31 with a Perisse and, according to H and 
P, descend. Then Gal 3,27 is sung in place of the Trisagion 
the Antiphons of the Liturgy being omitted". According to Dres 
and the Prophetologia this is sung from the ambo. ‘The Prokei- 
menon is also omitted, save by Sin 7 where it is taken from Pa 26. 
‘The Apostle (Rom 6,3-11) is different from that of the early Jeru- 
salem tradition (I Cor 15,1-11). The baptismal theme thus re- 
places that of the Resurrection. 

Following the reading, Ps 81,8 is sung with three Stichoi. 


“The word used for the Gospel book is “‘yeyzieiov” (derived from 
the Hebrew megilla, book). Cf. Maxxos, Typicon IL, 306. 

*7Sin 9 and Sabba 247 speak of the “archbishop ” instead of the pa- 
triarch, thus betraying adaptation to local circumstances. As H and P, 
‘they also refer to the “second entrance”: “...elagpyoviat .. ele shy Beb- 
‘per clovdev." Rand F situate the first Stichos “ele cole ugooug mhavas, ” 

“*Sin 7 and F indicate a prayer of the Trisagion. 
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‘This replaces the usual Alleluia. Mateos thus describes the charac~ 
ter of this chant: “Jusqu’a ce moment”, he writes, “le carae~ 
taro de la vigile a été purement baptismal. C'est le chant du 
Ps 81 qui constitue le pracconium de la Résurrection, a laquel 
so référe aussi I'Evangile "®, As a matter of fact, despite the 
simplicity of the account of H and P, the other documents il- 
lustrate the solemnity of this moment by a ceremony which is 
performed during it. 

‘The earliest account of this is found in Constantine VII's 
Book of Ceremonies ®. In the church of égoc, where the emperor 
assists at the Liturgy, as the chanter is about to begin Ps 81,8, 
the cubicularii draw aside the outer veils and there appear the 
golden ones which are underneath them. ‘The text is not clear 
as to which veils these are, ‘The text of Dres is more explicit 
At this same time, the chartularies of the skeuophylakion stand 
near the altar and remove the plain covering which lies on it, 
thus revealing the golden one underneath”. Although Dres dates 
from a later period than the Book of Ceremonies, the rite described 
might well be the same one. 

‘Phe witness of Sin 9 and 247, however, shows how in the course 
of time and in a foreign context, the ceremony lost its original mean- 
ing. Here the deacons remove the white cloth spread on the altar, 
but there is no question of revealing a golden covering underneath. 
‘The removal of the altar cloth is given a symbolic interpretation : 
it is said to reprosont the rolling away of the stone from the tomb 
of Christ, 

‘Ab a later period, even another ceremony is linked with this 
solomn moment, one which has survived until the present day. 
In Pseudo-Kodinos 7 the emperor assists at the Liturgy within the 
palace, not in the palace chureh, but in some room of his own 
choosing. During the cbant of Ps 81,8 three readers bring laurel 
leaves from the church and spread them before him. ‘The pages 
then take some and bring them to the triklinon, ‘The text, un- 
fortunately, does not speak of what happened within the church. 
Probably the leaves were spread around there, as is done today. 
Thus, the chant of Ps 81,8 is indeed enshrined in a solemn 
context and does seem to be, as Mateos has indicated, a turning 
point in the thematic content of the service. Previously, the 
theme of Baptism was predominant in the OT readings, the chants, 


© Marxos, Typicon IL, 91, note 1. 
"Le livre dee eérémonice Texto I, 171-72. 
% Psgupo-Kopnos, Traité, pp. 231-32. 
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and the Apostle ; with Ps 81,8 it is the Resurrection which comes 
into focus. The Gospel, Mt 28,1-20, presents the account of 
the Resurrection. This pericope was also used in the ancient Jeru- 
salem cursus for the Vigil. Zerfass has suggested that in Constan- 
tinople, Matthew was used during the latter part of Holy Week 
as a kind of lectio continua. At Thursday and Friday Vespers 
pericopes from it are set in the larger context of a long Gospel 
reading chosen from the accounts of various evangelists. These 
sections of Matthew, though separated, are presented in regular 
sequence, and are continued in the reading at Saturday Orthros. 
‘They would seem to culminate in the Gospel of the Paschal Vigil : 
Mt 28,1-20 7, 

According to the ‘Typica the Cherubikon is sung as usual, 
‘The Prophetologia do not generally spocify anything, in lino with 
the fact that normal practice was adhered to. Sin 14, however, 
shows Palestinian influence in that it calls for the “ Zryjcdza ". 
It provides the entire text of this chant. 

‘The ancient Koinonikon is Ps 148,1 but the new one rofers 
to the Resurrection. It is a pootic composition inspired by Ps 11,65. 
Finally, in Dres the first tone Resurrection Troparion, “Tod 2idov 
cgpayiadéveog”, is sung as the patriarch is accompanied home. 


 Zenvass, Dio Schrifileeung, pp. 145-46. 


Carrer Four 


ORTHROS 


1. The General Structure of the Service 


The Barlier Documents 


‘The sorvice of Orthros for Easter offers surprisingly few pecu= 
liarities, In this it diffors sharply from the later Jerusalem tradi- 
tion as represented by HS 43, where the structure is considerably 
different. from that of ordinary Sundays. In the Constantinopo- 
litan tradition, the structure is clearly that of weekly Sunday Orthros, 
H and P limit themsolves to providing a few propor elements. 
Unfortunately, Dmitrievskij does not deseribe Orthros of the Dresden 
manuseript. 

A priori, one would expect that for this great feast the schema 
of solemn Orthros (celebrated entirely at the ambo) would have 
been used”. But hero, too, the ordinary Sunday “festive” 
structure is followed. The nocturnal psalmody is performed in 
the narthex, while the morning office section beginning with the 
Canticle of Daniel 3,57-88 is sung in the navo7*. ‘Thus not even 
the usual nocturnal psalmody of Sunday (Ps 118 divided into 
three ‘‘ Antiphons”) is omitted. The Prophetologia are even less 
oxplicit. Of the codices studied by Hoeg and Zuntz, only the 
Italo-Greok F has anything to say of Orthros, and it simply pro- 
vides the Troparion for Ps 50: E%yepov cwrnela (which is used in 
the present Byzantine liturgy at Sunday Orthros after tho Great 
Doxology). A special ‘Troparion is provided for the third Antiphon 
of Ps 118's last two Stichoi (presumably linked with the proces- 


™ Mateos, Typicon IL, p. 309. 

¥ Toe. cit: of. Danrnixvsxis, Dremeisie, pp. 145: 
similarity bebween HS 43 and SOPH in that Orthros begi 
in both traditions. Tn the caso of HS 43 and the Sabba tradition as a 
whole, however, the Troparion with psalm verses'would seem to be related 
more to a procession of entry than to SOPH’s nocturnal psalmody, which 
takes placo in tho narthox. 
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sion of entrance of the chanters into the narthex). While this is 
not one of the proper parts usually indicated for feasts, such a 
‘Troparion is assigned for certain other Sundays”. 


The Traité des offices 


The Traité des offices ™ of Pseudo-Kodinos in its chapter on 
the feasts of Our Lord describes Easter Orthros as celebrated in 
the church of the palace by the protopriest 7? with the assistance 
of tho emperor and his Zpzovres. The structure of the service is 
clearly different from that of SOPH: Psalm verses (‘rot <b 
*Avaarhr@ & debe xal rods Dowode”), with the Troparion, Xpworig 
éyéory, in the narthex before the closed doors of the church, Synapte, 
and entrance into the church with the chanting of the Easter Canon. 
Although the ceremony is not described beyond this point, this 
is ample indication that we are dealing with Orthros of the Sabba 
type. Thus once again we find the infiltration of Saba —out- 
side tho precincts of the Great Church, as usual, 


Tif 222 


‘Tif 222, after its desoription of Orthros for Eustor, has @ sec- 
tion entitled “ Another Sorvice for the Great Woek — According 
to the Ordo of Hagia Sophia”. While this description purports 
to represent the practice of the Great Church for Kuster Orthros, 
we find that de facto it does not correspond to what we know of 
this from the documents we have been studying. ‘The account 
makes mention neither of patriarch nor emperor but simply of a 
“bishop or priest”. 

Another service for the Great Week — according to the ordo of Hagia 
Sophia. When they begin to ring the bells for Orthros, the 
priests vest and close the doors of the church ; the people gather 
in the yard (literally: at the fenec) of the church, and candles 


* Manos, Typicon I, p. 323. 

* Cf, Pszupo-Koprsos, Traité, pp. 232-37. 

"This functionary was one of the staff of tho imperial clergy, as wo 
learn from ¢, VII (ef. Pszupo-Koprxos, Traité, p. 266). There was another 
protopriest on the staff of the clorgy of the Great Church. ‘The same per- 
son sometimes held both of these offices together. As rogarda the location 
of this function, all the feasts described in Chapter IV are said to be cele- 
brated in the paluce (cf. iid., p. 241). Tho text sometimes refers to. x06 
raation bodxala” (ibid., p. 221), but nowhere do wo find a reference, 
tas in Le livre des cérémonies, to the church of Oigog which became, according 
to Vogt (Le livre des cérémonies, Commentaire I, 104-195) the parish church 
of the emperor. 
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are lit. ‘The bishop or priest standing with a candle and thuril 
‘at the doors says: “ Khristos voskrese ..."", the people 

‘wise the same ; the priest —“ Ispovedajtesja Gospodevi 

each Stichos he sings (pripevact) “i su8im vo grobekh .. 
‘The people answer: “ Khristos voskrese ...” 

“otverzite mi vrata pravdy....” the doors of the church 
opened and they enter the sanctuary ; Slava —“ Khristos 
kkrese...” Hktenes, * Voskresenija den...” and the rest of # 
service of Orthros, at the end of which there takes place the 
kiss of peace and the reading of the sermon of the Theologian, 
(ie. Gregory Nazianzenus) *. 


‘The presence of the Canon situates us once again in the con: 
text of a Palestinian or at least Studite type of Orthros. ‘Th 
celebrant is a bishop or priest. In terms of the constituent el 
ments, the only differences from the first service which Geo 
outlines for Orthros, are that here the initial Khristos voskr 
and the Stichoi of Ps 117 (which is begun from the first verse) 
sung outside the doors of the church before the entrance rat 
than in the chureh itself ajter the entrance. According to the first 
version, this takes place in silence. Verse 19 is used for the entranee. 
It is to be noted also that the ceremony is attributed to all of 
Eastor week. 

‘As wo have said above, this account is found in no other SOPH 
document which we have studied. It approximates, rather, what 
ig desoribed in the Typicon of the monastery of Evergetes save 
that is has no initial “ dja xf &yia...", a8 does this latter. 
other items seem to be the same : Xptarbc dvéorn, Ps 117, vv. 1, dy 
and finally y. 19, as the entrance takes place. Evergetes, how- 
ever, has ‘more verses at various points in the church, which the 
procession of entry passes. The Typicon of Grottaferrata (Crypt 
404) likewise situates its verses of Ps 117 in the narthex before 
the entrance. As a matter of fact, we shall see later that the 
‘Sbudite monastic documents fall into two groups with regards to 
the entrance : 1) those which describe the entrance as taking place 
in silence without any initial blessing and which situate the Stichoi 
of Ps 117 inside the church after the entrance, and 2) those which, 
like Evergetes or Grottaferrata, have the stichoi of Ps 117, or 
the “Xpiesb¢ dvéom”, or at least an initial blessing in the narthex 
before the entrance. 

Whatever is to be said about the accuracy of attributing this 


 Kexenipm, Liturgifeskie, p. 291. 
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service to Hagia Sophia, George seems to be presenting, above all, 
two alternative practices found within the early monastic tradi- 
tion itself, 

As we pointed out above, the principal model used by George 
very probably dated from some time before 906 A.D. In view of 
this, it seems difficult to believe that a source dating from. this 
period would contain an Orthros service so obviously Palestinian 
in character, and this in contradiction to the witness of our more 
dependable sources, H and P. If there were some concrete items 
borrowed from what we know to have been the true practice of 
SOPH for Orthros, we might believe that the text in question was 
‘one adapted from SOPH sourees for use elsewhere, but the fact 
of the matter is that not even one item described in George’s account 
corresponds to the Orthros of the Great Church. ‘This leads us 
to suspect that the title indicated in Kekelidze’s edition is simply 
misplaced, either by George himself or by Kekelidze. 

‘One might be tempted to believe that George was using in 
addition to his main source another SOPH document stemming 
from the later practise of the Great Church. However, the ter- 
‘minus ad quem for such a document would have to be set by the 
time of George's own elaboration, and this, it would seem, was 
sometime between the years 1042 and 1045, ‘The witness of Dres, 
as we have seen, however, stems from the first half of the 11th 
century, and the rites it describes, although betraying some Sab- 
bite influence, do not correspond to those items where George's 
text departs from SOPH practice. ‘The only other supposition is 
that the manuseript of the Synaxarion used by Kekelidze for his 
edition (Tiflis 222) dating from the 12th century, might have been 
reworked by a later hypothetical editor who would have brought 
it up to date in the light of later SOPH sources. Here, however, 
‘we are truly in the realm of pure conjecture. 

‘Thus unlike the text concerning the Vigil where we found 
some items truly stemming from SOPH practice (along with others 
of Sabbite inspiration), the section on Orthros does not. contain 
anything corresponding to SOPH Orthros. 


2. The Kiss of Peace 
Dres 


Following Orthros we have in Dres the account of a ceremony 
which takes place in the patriarchate. As will be seen from 
Chart C, this consists in the kiss of peace exchanged between the 
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patriarch and various members of the clergy, first in the sm 
seereton then in the large one”. In each of these places t] 
patriarch first incenses then exchanges the kiss of peace. Aft 
he has finished, each group goes to its respective place to listen 
to the reading of Gregory of Nazianzus’ Easter Homily *Avaovd 
Suge. ‘This same homily we will find used in conjunction. wi 
the kiss of peace in certain Studite documents 

Structurally speaking, the parallel here between SOPH 
Sabba is striking. In both cases, after Orthros the kiss of peace 
is exchanged ; then an Easter sermon is read. In view of the fact 
that this ceremony is absent from the other SOPH documents, 
one is tempted to see here another infiltration of the Saba ‘Typicon 
into the liturgy of SOPH". The silence of the other documents, 
however, which stem from Constantinople, is not conclusive, for 
the ceremony takes place in the patriarchate, and H and P along 
with the Prophetologia do not treat systematically of such core= 
monies performed outside the church. 

Dmitrievskij finds a parallel of this ceremony in the greeting 
of the emperor described in the Book of Ceremonies of Constan= 
tine VIE", De facto, although the passage in question is found 
under the heading of Pentecost, it represents an account of the 
sories of receptions of the emperor along his way to the Great Church 
for the Easter Liturgy. To somo extent, this account parallels 
‘& passage inserted (out of place) in Chapter One® describing in 
large measure the same ceremony. Vogt proposes that these two 
passages would have once formed a whole, describing the feast 
of Easter", ‘The general outline of the ceremony is as follows 


Dresden A 108 

(Dmitrievskij, Dreeneidie, pp. 165.67) 
Hmporor is grested and Kissed in Patriarch receives the kiss from the 
the triklinon by servants and officers ministers of the cubieulum in the 
of his usual oseort. small seereton. 


Book of Ceremonies 1,9 


te Phose cexpésa were, according to Epxnsour, Sainte-Sophie, p. 26 
“galles do xéunion ". 

"Cf. pp. 217-20. 

"Once again the ceremony in question is situated outside the Great 
Church itself, as in the other casos wo have found of this infiltration. 

“Cf, Le livre des cérémonica I, 9, Texte I, 56. It will be noticed that 
the verb is missing from the sontonee with which the account begins. Tho 
beginning of tho toxt has been lost. 

© Ibid., Commentairo I, 17. 

™ Tbid., Toxte I, 91, where the differences between the two accounts 
are deseribed. 


‘Emperor recieves kiss from various 
groups of nobles in the iva (a 
bower sct up in the triklinon). 


Each group is led in by tho prae- 
positus and two ostiarii, 


After tho kiss, cach group goos to 
stand ele chy <i abrov, 


When all are in their place, tho 
pracpositus exclaims : Kekeowre 


‘acclamation of emperor 


Emperor vests, then ho goes to the 
‘Onopodion for the reception by the 
magistri and proconsuls. 


Procession to the Great Church, 
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Patriarch receives kiss from twelve 
ministers of the socroton, the metro- 
politans, the archbishops, and twelve 
pricsts in great, soereton. 


Ench group is led in by yxpropihod, 
Smowsmuaréyenges, and lepourriuiov. 


After the kiss, each group goos to 
stand Evey xdxeloe xard ie adnoy 
rdkes val ovdoess 


When all are in placo the charto- 
phylax exclaims ; Keeboare, 


reading from Grogory Nazianzenus 
‘acclamation of patriarch. 
Coin is given to reader. 


Dentorewontes go to bogin tho’ Lie 
turgy. 


Apart from the fact that both ceremonies take place roughly 


at the same time, there are several striking 


ities : 


1) In both cases tho groctings are situated in two differents places. 
In the first location lesser functionaries exchange the kiss with 
the emperor or patriarch ; in the second location, it is the more 
important figures of either the courtly or the ecclesiastical world. 
2) In the case of the greetings by the notables, each group is 
led in by three ministers. 

3) Each group goes to stand in its proper place after the kiss. 
4) The reception is concluded by an acclamation of either emperor 
or patriarch. 

‘The one notable difference in the two accounts is the reading from 
Gregory of Nazianzus, which is completely absent in the courtly 
ceremonial. 


In view of the close parallel between the two accounts, it 
seems reasonable to assert that both stem from the same ritual 
organization of greoting. It is more likely that the ecclesiastical 
10 
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version was patterned on that of the court, because the ‘tenor 
the description is that which we usually find connected with imperi: 
receptions. 

It should not be lost sight of, however, that the character of 
the greeting in each case is somewhat different. In the case of 
the court, we are dealing with a ceremony of reception (80:4) which 
found a place in the normal course of events in the palace ritual, 
although the terminology does explicitly speak of a kiss given to 
the emperor §. In the case of the patriarchal ceremony, the giving. 
of the kiss, though set in a context of borrowed courtly ritual, 
might very well stem in substance from an earlier tradition of the 
Church of Constantinople concerning a special kiss of peace on. 
Easter. 

We have already found this ceremony in the Palestinian tra 
dition. Even as far back as the Saba ordo of GEORG, we found 
4 reference to the kiss of peace among the brethren after Easter 
Orthros. Here there was no mention of a reading following it. 
This appeared once again in Daniel. After Easter Orthros in. 
their metochion, the Sabba monks exchanged the kiss of peace, 
then went in procession to the Anastasis, whore the same core- 
mony was performed with the Orthodox clergy. In the final 
redaction of the Saba Typicon it also found « place and was linked. 
with a patristic reading. As far as the Anastasis itself, even before 
HS 43 thero was mention in GEORG of a kiss of peace exchanged 
by the clergy ® after the initial three processions and before the 
blessing of the “new candle”. 

It is thus possible that the custom of exchanging the kiss of 
peaco on Kastor belonged to the ancient tradition of both Churches. 
The reading Inter associated with it probably stems from monastic 
influence. In the case of Constantinople this reading is found 
only in Dres, and it might stem from Palestinian influence. In 
any case, the ceremony as it occurs in Dres is set in all the splen- 
dor of Byzantine court ritual, whereas in Sabba it is in a monastic 
context. HS 43's description is too brief to enable us to speak 
of a possible similarity of tone between it and that of Dres. 


Pseudo-Kodinos 
Pseudo-Kodinos describes a kiss of peace which also takes 
place in church immediately after Orthros. ‘The emperor, having 


8 dondlovrat: ibid. p. 17, line 30; p. 18, line 13; p. 19, line 3, ete. 
"In $ not only the clergy but the faithful as well participate in the 
kkiss of peace. 
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venerated the Gospel and the cross and exchanged the kiss of 
peace with the protopriest and the archdeacon, proceeds to the 
triklinon where the same ceremony takes place with his dezovres 
and the Genoese of Galata, if they are present. The ceremony 
probably lasted some time, as the Liturgy is begun tovgdc up until 
the reading of the Apostle while this is being finished. ‘Thus, by 
the 14th century, the emperor assisted at the Easter morning 
celebration in the palace rather than in the Great Church, as had 
been the custom previously 57, 


*7 As wo pointed out above (ef. p. 77, noto 151) Vat Barb Gr 350 (1205 
A.D.) and Vat Barb Gr 383 (13th century) both testify to the presence 
of a Gospel reading at Orthros on Easter Sunday and throughout Haster 
Week both in Constantinople, as woll as in Palestine. As far as wo know, 
this is the only reference to such a practise in Constantinople. Pothaps, 
‘we are to sco in this an indication that by the beginning of the 13th century, 
Palestinian influence in the capital was so strong as to cause the intro: 
‘duction of this reading. 


Cuaprer Five 


THE MORNING LITURGY 


The ‘Typica H and P along with the Prophetologia V, 42, 
and F indicate the Antiphons for the Liturgy. While the Typica 
simply indicate which psalm is used in each case, the Prophetologia 
provide specific Stichoi, which correspond to those in current use, 
save that, in the third Antiphon, Ps 117, 24 does not appear. It 
is with the third Antiphon that the famous Easter Troparion, 
Xetorig dvéory, occurs for the first time in the SOPH celebrations, 
Ps 67,27, which is singled out for the moment of the entrance, 
pertains to the series of verses of this psalm which is being sung 
precisely as the third Antiphon, 

‘Once again, it is Dres which provides a more detailed picture 
of the coremonies in its description of the patriarch’s meeting of 
the emperor and their entrance together as Ps 67,27 is sung. ‘The 
patriarch goes back to the narthex to meet the emperor who kisses 
‘the patriarch thon the Gospel. They come together hand in hand 
to the Royal Doors to make the entrance as Ps 67,27 is sung from 
‘the ambo. ‘The Metropolitans precede the emperor into the sano- 
tuary and receive him at the Holy Doors. After he enters and 
vencrates various sacred objects in the sanctuary, his pheme is 
sung by the deutereuon *. He then lays down his purse and goes 
to the apse with the patriarch where he incenses the crucifix *. 
From there he retires to the mitatorion (the section of the church 
where the emperor changed his robes). Here he “signs with a 
‘torch the place where the holy nails are kept.” The patriarch 


* Le livre des cérémonies, Texte I, 38-40 gives various acclamations for 
‘tho emperor in connection with the feast of Easter. These, however, aro 
probably linked with the procession of the emperor to the eburch and his 
return to the paluco, 

“The expression, “ ovadpecw ”, probably refers to the crucifix in the 
Pe We might eve. here: an’ allusion to: the’ chapele:which-were fous 
in the mitatorion. Cf. Le livre des cérémonies I, 1 and 37 (28), Texte I, 
122 and 147. Other texts (ibid, pp. 58-59; 122-23) describe, first in the 
context of Christmas (Bk. I, c. 9), then in that of Pentecost (Bk. I, c. 32) 
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returns to the sanctuary, and a sign is made to the chanters on 
the ambo, who sing the Doxa, then the Easter Kontakion. 

‘The Kontakion is indicated also in Prophetologia V and 42 
but not in the Typica H and P%. Inasmuch as the use of thie 
chant at the Liturgy was not primitive ®, Dres and the Prophe- 
tologia Vand d2 seem to represent once again a later usage than 
that of Hand P. There is no clear indication in Dres that the 
“Xptarde dvéory ” was repeated after the Doxa, bub this is almost 
to be taken for granted. Neither do the Prophetologia mention 
this repetition after the Doxa. It is to be noted, however, that 
the Hypacoe which appears in later documents of the Saba tradi- 
tion is not present. 

As at the Vigil liturgy, Gal 3,27 replaces the Trisagion. ‘The 
Prokeimenon is from Ps 117. As tho first Now ‘Testament reading, 
Acts 1,1-8 is indicated. This is the first section of the book of 
Acts, which was read throughout the Paschal season in keeping 
with the ancient tradition of Constantinople™. ‘The Alleluia 
Stichoi are taken from Ps 10}. 

‘The Gospel, John 1,1-17, is read both in Latin and in Greek 
and this according to the witness of the three Typica as well as 
Prophetologion V. It is first read by a deacon in Latin, After 
this initial reading, the archdeacon (H: deacon) exclaims : “ Zo- 
ez”, and the patriarch sings: “ Eletyn za”. After the respons 
of the choir and tho call to attention of the archdeacon (H: dea- 
con), the patriarch begins the reading of the Gospel in Grook from 
his throne. From the ambo a deacon (according to H; P has: 
the Greek deacon ; Dres: the sakkelarion or some other one ap- 
pointed) reads the samo Greok text along with tho patriarch, but 
in a louder voice. 

‘This practice parallels what wo found in the Jerusalem tradi- 
tion as represented by HS 43, where the patriarch and the deacon 
read the Gospel togother on Easter morning. Hore howover, there 
was no preliminary reading in Latin. As regards Constantinople 


the ordinary festal entranes of the emperor for the Liturgy. This paral- 
lels closely the account of Dres for the emperor’s entrance at Easter, save 
that in the former descriptions the emperor brings two discoi and two cha- 
lices as offerings. He unfolds the two eileta and lays these on the altar, 
all of this before venerating various objects in the sanctuary. Perhaps this 
presentation of diseoi and chalices is taken for granted by the Easter ac- 
count of Dre 

‘™ Prophetologion F indicates instead, the Troparion Dhuepoy cwryete. 
used at ordinary Sunday Orthros. 

% Manos, Evolution historique, pp. 10-12. 

Cf. p. 108, note 1. 
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itself, the custom of having the bishop read the Gospel on Easter 
day goes back at least to the time of Sozomen, who relates that 
this custom was practised on all the greater feasts *. ‘The purpose 
of the double reading by the patriarch and deacon was perhaps a 
practical one. The distance of the patriarch’s throne from the 
assembly was considerable, and it would have been difficult to 
follow the text as he read. ‘The simultaneous reading by the deacon 
from the ambo would have remedied this situation. ‘The remark, 
which wo found in H and P, that tho deacon was to read in 
a lond voice, seems to point in this direction. ‘The reading in 
Latin is found only on Easter, but it might have been more fre- 
quent at an earlier period, in line with the mystique of Constan- 
tinople as the new Rome. H and P are alone in specifying that 
the Cherubikon is sung three times. The Koinonikon Saya Xpisro5 
is indioatod by H, P, and the Prophetologia. Dmitrievskij is not 
oxplicit as regards Dres. 


 SozomENos, Historia Beclesiastica, col 1477 A, cited by Mateos, 
‘Typicon I, 259, noto 1. Codex Auct. E. 5 10 of the Bodleian Library, 
another Typicon of the Great Church, witnesses to this practice in connec: 
tion with the Christmas Liturgy, during which the patriarch reads the 
Gospel. (CE. Markos, Typicon I,’ 152, critical apparatus for line 13.) In 
the case of Easter itself, H says that when tho Annunciation falls on the 
samo day, a priest reads the Gospel rather than the deacon during the Li- 
torgy celebrated in the Chalkoprateis. (Cf. Matzos, Typicon I, 256-59). 


CONCLUSIONS 


Development of the Liturgy over the Centuries 


Already in the fifth contury we got a glimpse of the celebration 
of the Paschal Vigil with its readings and baptisms. Situated 
in the evening hours, it lasted until the first cockerow, according 
to Palladius, From Proclus wo learn that Mt 28 was already the 
Gospel pericope for the Vigil Liturgy and that Ps 31,1 was also 
probably in use at some point during the service. 

The later documents, of a properly liturgical character, deseribo 
the ceremonies in great dotail, but, as we have pointed out, aro, 
for the most part, concentrated between the 9th and 11th centuries. 
The groat swoop of development which wo wore able to traco in 
the Jerusalom liturgy does not find a parallel in the available 
SOPH documents. 

Wo have found that the services at Hagia Sophia were, struc- 
turally speaking, simpler than those of Jerusalem, notwithstanding 
the fact that the presence of the emperor and his court in the capital 
gave rise to a certain ritual splendor. ‘Tho Vigil and Orthros. fit 
perfectly into the normal schemas for a Paramone and solemn 
Orthros, respectively. As regards the Vigil, while the servico of 
baptism has given rise to several proper items, and the Paschal 
“ praeconium ” (with the ceremony which accompanies it) replaces 
the normal Alleluia, the OT readings are reducible, as Mateos has 
shown, to the pattern of seven pericopes found also at Christmas 
and Epiphany. The kiss of peaco which appears in Dres after 
Orthros is performed in the patriarchate and does not change the 
normal Orthros structure. ‘The morning Liturgy presents noth- 
ing out of the ordinary, save for the simultaneous reading of the 
Gospel by patriarch and deacon, But even here we find that ac- 
cording to Sozomen the practice of having the bishop read the 
Gospel was normal on all the great feasts. The entrance of the 
emperor and patriarch (described by Dres) correspond in their 
general lines to other similar entrances found in the Book of Cere- 
monies for Christmas and Pentecost. 

Of the special Lucernarium for Holy Saturday, there is no 
trace in the Paramone itself. Only in the ceremony following the 
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changing of the altar cloths at the sixth hour of Holy Saturday 

do we find what seems to be the debris of certain elements which 
recall the special Lucernarium of Jerusalem and Antioch. What- 
ever may have been the primitive place of these items, by the 9th 
century they had been, excluded from the context of the Vigil itself. 

Despite tho fine distinctions drawn by Dmitrievskij and Baum= 
stark between the different periods in which the influence botween 
Constantinople and Jerusalem varied according to which city was 
predominant (liturgically speaking) at a particular time, it is dif- 
fioult to point with certainty to any individual ceremony in the 
SOPH celebration of Baster, which clearly stems from the influence 
of the Jerusalem Cathedral Liturgy. The point which seems most 
possible is the correspondence botween the incensations of HS 43 
after the O'T readings and those which take place at the sixth hour 
of Holy Saturday in SOPH. Here, however, as we pointed out 
above, we are dealing with a coremony only imperfectly preserved 
in SOPH, where it has been cut off from the context of the Vi 
itsolf. ‘The only other item that might have come from Palestinian 
influence is the kiss of peace after Orthros. But this is by no 
means proven. What is more certain is that, structurally, it seems 
to have been patterned on the ritual of the court. 

‘The principal source of development within the SOPH tra- 
dition, as we were able to study it, lay in the adoption of Sabba 
clements in ‘the course of the sorvice. With the 11th century 
(Dres) we find 1) the introduction of the first part of Sabba Vespers 
in the church of Hagios Petros, and (with some probability) 2) the 
reading of Gregory of Nazianzus’ Homily in connection with the 
kiss of peace. Finally, by the time of the 14th century treatise 
of Pseudo-Kodinos, we find that 3) the Sabba Orthros with its 
peculiar shape has made its way even into the imperial chapel 

Cortain other items which appear in the course of the history 
of the development of these Paschal offices, but which do not seem 
to stem from Palestinian influence are the following points from 
Paoudo-Kodinos : 

1) A now ceremony is linked with the chant of Ps 81,8: laurel 
leaves are brought from the church and spread before the emperor. 

2) ‘The emperor no longer assists at the morning Liturgy 
in Hagia Sophia but rather in the palace iteelf. 


‘The case of such documents as Sin 14 and Codex 102 of the 
former St. Petersburg National Library which blend elements from 
both SOPH and Jerusalem (Ps 85 and Ps 103; single refrain for 
Ps 140 and Stichera for the final verses of the psalm) do not really 
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enter into consideration as these were not actually used in Hagia 
Sophia but were rather simply SOPH books adapted for other 
situations. The items found in the Synazarion of George Mtats- 
mindeli, moreover, are too incertain to permit us to affirm that 
they really correspond to the true practice of the Great Church, 
even at a later period. 

‘The differences between the various documents we have studied 
are, however, not limited to items stemming from different periods 
of liturgical practice but also stem from a different emphasis of the 
various types of liturgical books. ‘Thus, the ‘Typica provide general 
information for the performance of the services. ‘The Eucholo- 
gion of Grottaferrata describes Baptism and Myron in more 
detail, The courtly rituals, naturally enough, stress the dotails 
of the emperor's participation in the services (as does Dres). ‘The 
Prophetologia, finally, aro designed above all for the reader, provid- 
ing him, for instance, with the precise Stichoi of tho Antiphons of 
the Liturgy, whereas the Typica simply limit themselves to point- 
ing out the psalms to be used. 


SECTION THREE 


THE MONASTIC TRADITION 


INTRODUCTION 


THE PRINTED TYPICON OF 1545 


Before considering the various witnesses to the Studite and 
Sabba traditions, we propose to present a description of the Easter 
services in the document which we have chosen as the term of 
our study, the early printed version of the Typicon of Saba pro- 
duced at Venice by the de Sabio brothers in 15451, This work is 
among the earliest if it is not actually the earliest of the printed 
‘Typica, ‘The present description preceding rather than following 
that of the manuscript tradition, will save us much repetition by 
enabling us to compare the earlier practice of both Studite and 
Sabba traditions with this printed document before coming to a 
final synthesis of tho historical development of the diflerent tradi- 
tions. ‘This printed Typicon will henceforth be referred to as 
the Model.” 


1. Vespers 


From the Beginning until the Entrance 

Around the tenth hour, Vespers are begun in the usual way : 
Ps 103, great Synapte, Ps 140, etc. There is no variable psalmody. 
At the last verse of Ps 140, all of the priests and deacons vest, 
and the Proskomide is performed, Nine Stichera are sung with 
the Vesper psalms : the four Anastasima of the first tone, followed 
by three others : “ Ejuepov ... cvvégepé yor” (which is sung twice), 
Shucpov. xarensn, and Thuepoy ... xezenddn. Adee. Thy orfyepo 
worndic...” (which had been used after the Doxa of the Ainoi 
in the morning). Kal viv. Tiy nayxéayiov S6fev. (Doxastikon Ana- 
stasimon of the first tone.) 


The Entrance and the Readings 


‘The Gospel is carried in the entrance. “@éq tapév" is sung, 
but there is no Prokeimenon. The fifteen readings of the Constan- 


+ Typicon, Venice 1545. 
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tinopolitan cursus follow, but the only song element present is 
canticle of Daniel (Dan 3,57-88) which is sung no longer with #1 
seriptural refrain, “‘Yyvete”, but with a slightly adapted one: 
“Tey Képioy Suveize xah Snepuyoire ele mivras sods alivas”. 


‘The Liturgy of Saint Basit 


After the verses of the Daniel canticle the little Synapte i 
sung. Instead of the Trisagion, Gal 3,27 is sung. The Prokei- 
menon is Ps 65,4 with verse one as Stichos. The Apostle and 
Gospel are those of tho Constantinopolitan cursus. Instead of 
the Alleluia, Ps 81,8 is sung with Stichoi : 1) ibid., v. 1; 2) ibid., 
v, 2; 8) ibid., v. 3; 4) ibid., v. 5a; 5) ibid., vv. 5b-6, ‘These latter 
are sung by the reader. Instead of the Cherubikon there is in 
cated ("et Mec"): " Beyyadto milion ape". ‘The Koinonikon 
“'BEnyéedy de 6 Sxvew Kipwos”. ‘The Apolysis takes place at about 
the second hour of the night *. 


2. Meal, Reading from Acts, Pannychis 


After the Apolysis, the priest distributes the Antidoron. ‘There 
follows a blessing of bread and wine, after which the monks sit 
in their stalls in the church and reeeive from the cellarer a light 
meal consisting of figs, dates, bread, and wine. During the meal 
the Book of Acts is read. Afterwards, all the candles are lit, and 
the semandra are rung. The Pannychis is celebrated : fixed open- 
ing section, Ps 60, Canon of Holy Saturday (the Heirmoi being 
sung twice, and the Troparia four times.) After Ode 3, the Ka- 
thisma of Holy Saturday, ‘Ty zgo cov”, is sung, and there is 
a reading from Psoudo-Epiphanius, ‘Tt roizo”*. After Ode six 
the Kontakion of Holy Saturday, “Thy 48vccov””, is sung with its 
Oikos, and there is another reading, this time unspecified. After 
Ode 9, there follow the Trisagion, the Apolytikion, “Ore xarfA9ec,", 
the Ektenes, and the Apolysis. 


* During the Middle Ages tho calculation of the hours of night was 
based on a division of the time botween sunset and sunrise into twelve equal 
periods. ‘Thus the length of these “hours” varied with the seasons of 
the year. Tho sixth hour, however, was fized at midnight. Cf. Dom 8. 
Batam, 0.8. B., Histoire du bréviare, Paris, 1905, pp. 25-28. 

* This homily (IZ in Sabtato magno, MG 43, 439-64) is, according to 
Quastex, Patrology IIL, 395, not among the authentic works of Epipha- 
nius of Salamis (e. 315-403). 
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3. Orthros 


Preparations in the Narthex, and the Entrance 


After the Apolysis of the Pannychis all go to the narthex. 
‘The candlelighter remains in the church to light all of the candles, 
He also places a fixed incense burner in the middle of the church, 
and another before the holy doors. He burns incense in them. 
‘The priest vests in white in the diakonikon, then proceeds to the 
narthex, coming along the north side of the church incensing. 
He is preceded by two lamps. Upon arriving there, he incenses 
all the assistants. ‘The higumen meanwhile distributes candles 
to all; they are lit. ‘The priest then making a sign of the cross 
with the censer sings: “Aége tf dylz xab duooval xal Coonord 
xa dBiaipéry Todds...” After the response, “ Amen ”, he sings the 
Easter Troparion, “Xpiozds dvéory”, three times, It is repeated 
three more times by the assistants, ‘Tho priest then sings the 
following Stichoi, to cach of which the assistants respond with 
the Troparion : 1) Ps 67,2; 2) ibid., v. dab; 3) ibid., vv. 3o-da, 
Aééa, Troparion, Kai xv, Troparion. ‘The priest then repeats the 
firet half of the Troparion (through the word, “ nasjou") in & 
louder voice. ‘Tho assistants respond with the second half. ‘The 
doors are then opened, and the priest enters preceded by lamps 
and followed by the higumen and the brethren, He enters the 
sanctuary and sings the great Synapte from within, 


The Canon and The Ainoi 


‘The Canon is begun by the proestos. The Heirmoi are sung 
twice, the Troparia six times. After each Ode, the little Synapte 
is sung from within the sanctuary. The Ekphonesis for each is 
given in its proper place. After the Synapte following the third 
Ode, the Hypacoe, “ TIpotaBoton voy SpSeov", is sung. After 
the Synapte following the sixth Ode, the Kontakion, “Et xab év 
zéo@ ", is sung with its Oikos. There is then a reading from St. 
Gregory of Naziansus, “*Avactécews juéex”, (MG 35, 395-402). 
This in turn is followed by the “*Avictaciy Xpisto5 Seacdpevor”. 
Finally, after the little Synapto following the ninth Ode, the 
Exaposteilarion, “Zagxt Gmvéeac”, is sung three times. There 
follow immediately the Ainoi with the four Anastasima Stichera 
of the first tone. Afterwards, there is a series of Stichoi sung 
with the “ Paschal Stichera ”. 
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Ps 67, v. 2 — Maye tape 
ibid., v. 3ab — Acre dnd Sag 


ibid, vv. Beta — AL upogdpa rovatixes 
Ps 117, v, 24 © — — Midaya x teprvby 
AbEu —  Mdoya x tegrvby 
Kal vy —  "Avacrosws fudea xat Aare 


Kiss of Peace and Conclusion 


‘The kiss of peace is exchanged at the door of the sanct 
between priest, deacon, proestos, and the brethren. After kissit 
the Gospel, each one kisees first the priest, then the proestos, t 
the rest of the brethren. During this ceremony, the ‘Troparion, 
“Xpiarbe dvéary"” is sung. Afterwards, the proestos reads 
“xuengytinn xéyov"" of Pseudo-Chrysostom ‘. Finally, there 
tho Ektenes and the Apoly: 


4, Morning Liturgy of St. John Chrysostom 


‘The propers of this morning Liturgy all correspond to those 
of the ‘Typicon of the Great Church (ef. Chart C), save for the 
following items : 

1) The Stichoi of the Antiphons are specified : 
Antiphon I: 1) Ps 65, v. 1b 
2) idid., v. 2 
3) ibid., v. 3 
4) ibid, v. 4 
Antiphon It: 1) Ps 66, v. 2a 
2) ihid., v, 2 
3) ibid., v. 3 


“This homily entitled “xarmyycuée" along with tho seven others 
with which it is associated seem to bo the work of one author. They have 
been placed by Migne among the epuria of Chrysostom. (MG 59, 721-756). 
Although this verdiot of non-authenticity is common among the authors 
‘who trent of the collection as a wnole (cf. Quastex, Patrology II, 470-71) 
thoy seem to mention explicitly only the seven numbered homilies as consti- 
tuting the collection. A. Haman, Pridres des premiers chrétiens, Paris, 
1952, p. 419 refers to the katechetikos as tho work of an author inspired by 
Hippolytus of Rome. Cf. also p. 218, note 35. 


‘THE PRINTED TYPICON OF 1545 ter 


Antiphon TIT: 1) Ps 67,2a 
2) ibid., v. 2b 
3) ibid., v. 3ab 
4) iid., wy. 30-4, 


2) After the Eisodikon and the Troparion, “Xpior¢ dvéory”, 
the Hypacoe, “IpctaSotem”, and the Kontakion, ‘Et xa év 
zéq”, are sung. It will be remembered that even Dres and the 
Prophetologia V and d2 already add this latter item.) 


3) Only the first Stichos of the Prokeimenon is indicated, 


4) ‘There is no trace of the special reading of the Gospel by both 
celebrant and deacon. ‘The pericope, however, is the same, 
5) The Easter Troparion, “Xpioric déory”, replaces 


. Bin 7) bona, 
8. Edtoyhow tov Kiptov (Ps 33) 
7. ‘Thadow ot 6 Deés woo (Ps 144) 5 


# This term coming after the Liturgy is probably to be identified as 
part of the “Typica” which followed tho Liturgy in monasteries. 
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Part One 
THE STUDITE TRADITION 


Cuarrer OnE 
DOCUMENTS OF THE STUDITE TRADITION 


Before approaching the study of the various branches of the 
Sabba tradition, there is another group of Typiea which must claim 
our attention. Just as the Typicon of Sabba was to gain predo- 
minance in the monasteries of the Byzantine empire from the twelfth 
century, so at an earlier period (corresponding roughly with the 
1th and the beginning of the 12th century) the Typicon of Theo- 
dore Studite exerted lar influence throughout the Byzantine 
monastic world ¢, 

A comparison between these two monastic traditions, however, 
shows that they are very close. Skaballanovié has suggested that 
the liturgical reform of Theodore for the Stoudion must have in- 
volved the adoption of certain Palestinian elements 7. ‘The presence 
of hymnody of Palestinian origin (eg., that of John Damascene) 
even before Theodore’s time, however, shows that this influence 
already existed to some extent. Baumstark has pointed out that 
the two monasteries were linked together in two ways. First of 
all, while the monks of Sabba led the battle in favor of the icons 
during the first period of the iconoclastic contraversy (727-787), 
it was the Studion which continued the fight during the second 
phase under the Isaurians (795-815). Secondly, the Studites were 
to continue the composition of liturgical poctry begun by the Sab- 
bites*. This relationship between the two monasteries is reflected 
in their respective Easter services, which, though they show some 
interesting variations, are, nonetheless, of similar structure. 

Under the general heading of ‘ Studite tradition.” we intend 
to study not only those documents which in some measure stem 
* Sxasattanovit, Tolkovij Tipikon I, 395. 
> Ibid., pp. 395-96. 

+ Bavnstaine, Denkmaler, pp. 22.23. 
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from the actual practice of the Stoudion, but also those which 
show concrete influence of its liturgical ordo. Among these, there 
are those of the early Athonite tradition, as represented of the 
Diatyposis of St. Athanasius and the Synazarion of Iviron of George 


Mtatsmindeli ; the Italo-Greek monastic Typica of South Italy 


and Sicily along with other liturgical documents corresponding to 
them ; and the Typica of the Constantinopolitan monasteries of 
Bvergetes and the Dormition of the Theotokos. An early Sinai 
document is also included in this group because of its similarities 
to Studite practice. 

‘The liturgical books other than ‘Typica rarely make mention 
of the monastery in which they were copied or the ‘Typicon to 
which they correspond. ‘This presents little problem in the case 
of the Grottaferrata or Athonite collections. In the case of the 
Vatican codices, however, we might well question the exact origin 
of the documents. ‘The examination of these manuscripts has 
enabled us, however, to compare their content with those which 
aro clearly of Studite origin, It is on the basis of this comparison 
that we treat of them in this Section. 


1) Sin 150 Kuvovdgtoy abv Oei dpybuevoy dd 7d “Aryiav Tday 1Oth- 
Lith century, bound together with an Evangelary which bears 
‘the number Sin 150, 


GarprnauseN, p. 28; Mansveroy, Ustav, pp. 69-70; SkABALEA- 
Novis, Tolkovij Tipikon, pp. 398-399; Darteievskis, Typica I, 
Pp. 172-221, who reproduces the entire text with variants from 
an earlier Kanonarion found among the debris in the library of 
the monastery ; this latter dates from the 9th-10th century. 


Studied in Dawrereysxi, T'ypica I, pp. 173-174 (Easter) ; 
192-93 (Holy Saturday). Kaster appears only in the later codex. 
For Holy Saturday there are no significant differences between 
the two codices, save that the older one finishes at the Gospel ; 
‘thus it does not indieate the Koinonikon. 

‘The various scholars who have studied this document have 
found traces of the influence of widely divergent liturgical tradi- 
tions in its services. Ancutmaxprire Senats, Polnij Mesjateoslov, 
I, 75, found Western influence in certain of the saints mentioned 
in the sanctoral part. Skaballanovié (pp. 398-99, note 2) on the 
basis of this has even suggested that the document might have 
originated in South Italy or Sicily. The Apparition of St. Michael 
on Monte Gargano, for instance, is commemorated on May 8. 
Dmitrievskij, for his part (p. X), has found traces of influence of 
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the Typicon of the Great Church and provides a list of feasts where 
this is evident. Skaballanovit (pp. 398-99) while admitting this 
influence of the Typicon of the Great Church with regard to certain 
aspects of the sanctoral section, points to still another influence 
visible in the document, that of the Sabba and Studite traditions, 
and this precisely in the structure of the daily offices, where the 
Kanonarion differs from the SOPH tradition, Due to the sketchy 
nature of the document, however, his judgement is based on tho 
Easter Orthros service and is, perhaps, somewhat too sweeping, 
As regards tho feast of Easter itself, the observation is completely 
valid. A closer look shows that the structure of this latter service 
bears striking resemblance to the Studite documents mentioned 
above. 

As in the case of the Hypotyposis and the Diatyposis the ordo 
begins with a treatment of Easter. Mansvetov, pp. 69-70 points 
out that the document was designed for use in a non-monastic 
context, however. ‘The chief celebrant of the Easter services is, 
nonetheless, a priest and not a bishop. A final remark seems in 
order. ‘The presence of the Gospel reading at the end of Orthros 
(an item which never made its way into the purely Sabbito tradi- 
tion) seems to point to the influence of the practice of the Cathedral 
rite of Jerusalem. 


2) Vatop 322 (956) ‘Yrorinwos aby Oc xareardcems woviie 705 
Zrou8iov 18th-14th century. 

Sxaparaxovié, Tolkovij Tipikon, p. 307; Daurarevsxts, 
‘Typica V, pp. XU-XXXI; 224-38, who presents the text along 
with variants of Vat Gr 2029, published earlier in CarprNat. Mat, 
Nova Patrum Bibliotheca, V, 111-15 and later reproduced in MG 
99, 1704-20, 

Studied in Daurrrevskis, Typica I, pp. 225-27 (Easter); 232 
(note to the effect that Compline is not sung) ; 235 (brief remark 
‘on Saturday Vespers and the meal which follows). 


3) Ivir 754 (228) Aucinwos rod éclov zal paxaplov nape hudiv 
*ASavaciov. 16th century. 

Skawattanovit, Tolkovij Tipikon, p. 398; Durrnievsxas, Typica I, 
288-56 who reproduces the text. He was the first to publish the 
Greek original. Previously there was only a faulty Slavic transla- 
tion. Under the Errata for pp. 238-256 he provides corrections 
from the text as edited by Mevun, Hawpturkunden, pp. 130-90. 
This latter in preparing his edition of the liturgical section of the 
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document used Ivir 754 but affirms that his friend, the m« 
Chrysostom of Lavra, compared the text of the Iviron manuseri 
with that of two 11th century codices of the skeuophylakion 
Lavra and found that there were no variants. (of. Myer, op. cif. 
pp. 271-73). Under Dmitrievskij’s Brrata, there are no significant 
changes in the portions of the text which concern us. Dmitrievskij 
also refers to another Lith century manuseript (Sin 401) which 
did not have sufficient time to study thoroughly. In his edition 
he presents variants from a 17th century manuscript of the mo- 
nastery of Panteleimon on Athos, which he does not identify pre- 
cisely (of. pp. XXXII and 239, note 1), and from a manuseript 
of the Cairo Patriarchate (p. XXXII) likewise unidentified and 
which, de facto, is nowhere referred to in his presentation of the 
text itself. Finally Eusrrettapes, Catalogue Lavra, p. 369, speaks 
of Codex Lavra 1976 as being an 18th century copy of the Diaty- 
posis. A note in the manuscript says that it was copied from an 
older manuseript which was worn with age. 

Studied in Dotrremvsxws, T'ypica I, 246 (Easter); 258 (brief re- 
mark on Saturday Vespers and the meal which follows). 

Both the Hypotyposis and the Diatyposis show striking simi 
larities, and there is great probability that the work of Athanasius 
is based on that of Theodore. Both documents contain disciplinary 
as well as liturgical sections. ‘The liturgical one begins in each 
case with Kuster and limits itself to providing brief notes on cer= 
tain great feasts rather than describing the daily cursus of litur- 
gical services. Apart from the question of the relative fidelity 
with which these late copies reproduce the original manuscripts 
in each case, the attribution of the Diatyposis to Athanasius stands 
& better chance of being accurate than that of the Hypotyposi 
to Theodore. BaumsrarK, Denkmdler, p. 24 sces in this latter 
a secondary redaction of the content of an earlier liturgical docu- 
ment of Theodore himself. 

Durrermyskis, Typica I, pp. XIV-XXIV points out the signi- 
ficant differences between the two redactions of the Hypotyposis 
as represented by Vatop 322 and Vat Gr 2029. In contradistine- 
tion to this latter, Vatop 322 shows greater organization of the 
material with better correspondence between chapter headings 
and content. Tt also has fewer us titions, and its spel- 
ling is better. ‘The liturgical content also differs to some extent. 
The blessing of the water on the Epiphany is closer to current 
practice, There is no mention of the eating of eggs, cheese, and 
fish after the Holy Saturday Liturgy. The text is longer, also. 


‘Thus, we find a fuller description of the kiss of peace after Easter 


CHAPTER ONE: DOCUMENTS OF THE STUDITE TRADITION 1st 


Orthros, fuller details of the Easter morning Liturgy, and addi- 
tional services on Easter Monday and Tuesday. 

A comparison between these two redactions of the Hypotyposis 
and the Diatyposis show that the latter is more closely related 
to the Hypotyposis redaction of Vat Gr 2029, We have, however, 
another document which follows the redaction of Vatopedi 322 
and enables us to date it more accurately. It is the following. 


4) MS 380, 330. Typicon of Patriarch Alexis. 12th-13th century. 


SkaBartanovid, Tolkovij Tipikon, pp. 399-401; Dacrmeysnts, 
‘Typica I, pp. XI-XXXIII, who presents the text on Easter Orthros 
in parallel columns with those of the Hypotyposis and Diatyposis, 
Variants from Codex St. Petersburg Ecclesiastical Academy 1136 
of the 13th century are indicated in the notes, but for our purposes 
there are no significant differences between the two, 

Studied in Damrareysxis, Typica I, pp. XXIV-XXX, 


‘This ‘Typicon was composed by Patriarch Alexis of Constan- 
tinople for the monastery of the Dormition of the ‘Theotokos, 
which he founded near Constantinople in 1034 A.D. Ib is of 
Studite inspiration, as will be seen from the comparative tables 
of Dmitrievskij. It also contains a disciplinary part as in the 
Hypotyposis and Diatyposis, but the liturgical material is moro 
vast than in either of the other two documents, In this it resem- 
bles the Bvergetes Typicon and those of the Ttalo-Greek monasteries. 
Dmitrievskij, (pp. XXIV-XXV) shows in his comparative tables 
that the text on Easter Orthros shows a greater affinity to the 
Vatopedi 322 redaction of the Hypotyposis, while the Diatyposis 
resembles that of the Vat Gr 2029 redaction, The text exists 
only in a Slavie translation (as far as we know) in various codices 
dating from the 11th to the 15th century (cf. SKAnaLLANovid, 
pp. 400-401, note 1). Thus, on the one hand we have Vat Gr 
2029 and Ivir 754, and on the other, Vatopedi 322 and Moscow 
Ecclesiastical Academy 380-330. Basing himself on these simila- 
tities Dmitrievskij judges the redaction of Vat Gr 2029 to be the 
more primitive, inasmuch as the Diatyposis which resembles it 
(presumably in a relation of dependence) must have been drawn 
up before Athanasius’ death sometime between 997 and 1011. 
Vatopedi 322 must have appeared not later than the first half of 
the 11th century, as the Typicon of Alexis which depends on. it 
must have been written around 1034 when the main church of 
the monastery was consecrated. 
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5) Ath 788 Zwakdpioy ... Fror Tonuedy.... rie woviie sie Sng 
Qcoréxov rig Bicpyerifoc. 12th century. 
SkABALLANOvIG, Tolkovij Tipikon, pp. 402-403; DmirRrEvsKdy, 
Typica 1, pp. XXXIIL-1 

text ; id., Typica Addenda pp. 544-45 ; id., Khilandarskij Sinal 

p. 473, note 1, 

Studied in Danrerevsnis, Typica TI, pp. 555-559 (Holy Sat 
‘Vespers and Haster Sunday). 


Once again we are dealing with a monastic Ty 
in the cases of the Hypotyposis and Diatyposis, i 

first period of the monastery’s history. 

cases the Typicon is linked with the very founder (in name, 
least in the ease of the Hypotyposis), the composition of the Ever- 
getes Typicon is attributed to its second Abbot, ‘Timothy. The 
founder and first Abbot, Paul, had established the community 
in the suburbs of Constantinople in 1048. 

Although the manuscript that has come down to us seems to 
have been written in the twelfth century (and in this it is unlike 
the manuscript copies we have of Hypotyposis and Diatyposis 
which date from considerably later), there are traces of a second 
redaction in its text. ‘The Feast of Paul and ‘Timothy himself, 
for instance, is celebrated on April 16. Further, Skaballanovié 
(p. 403) has pointed out the presence of a commemoration of La- 
zarus of Mount Galesius near Ephesus (+ 1053). The name of 
this saint, however, is found for the first time only in 12th century 
Menaia. Yet, the “‘editor”” of tho second redaction tells us that 
he was acquainted with Timothy. ‘Thus we are not far from the 
period in which the Typicon was composed. 

‘There are other items, moreover, which enable Dmitrievskij 
to fix the dates of this composition more precisely. First of all, 
in the course of the text, we find the mention of a monastery of 
“Manuel” (Typica I, p. 614). He supposed in his earlier study 
(ibid., p. XXXIX) that the “ Manuel” in question was the em- 
peror Manuel Comnenus (1143-1179). In a later study (Typica 
Addenda, pp. 544-45), however, he revised his opinion on this 
point and identified Manuel with the nobleman of this name who 
was the tutor of Michael IT (855-67). Secondly, the Typicon of 
the monastery of Saint Mamanta refers in its toxt to the Typicon 
of Evergetes. As this ‘Cypicon stems from 1158, Dmitrievskij was 
able to set this date as a terminus ad quem for the elaboration 
of the Typicon of Evergetes. Finally, in a still later study (Khilan- 
darskij Sinaksar, p. 473, note 1) he was able to set this terminus 
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further back due to his acquaintance with the ‘Typicon of the 
Monastery of @eorévov Koopocwrleac of 1152, which is almost 
identical to that of Evergetes. Thus the first redaction of the 
‘Typicon by Timothy must have stemmed from the first half of 
the Ith century, and the later redaction, from around the first 
half of the 12th 

Just as this Typicon was to exert its influence on the liturgical 
practice of other monasteries such as Saint Mamanta, that of Gv 
‘Haiov Boyév and the Athonite monastery of Chilandar (whose 
first Typicon is attributed to Sabba the Slav), so too it betrays the 
influence of various other liturgical traditions. Apart from cer- 
tain items borrowed from the practice of the Great Church (cf. 
Darrrrevsxxs, Typica I, p. XLII) there is clearly a preponderant 
Studite influence at work. Dmitrievskij, however, indicates con- 
crete examples of where it expressly departs from Studite practice 
(p. XLII). BaumstarK, Denkmdler, p. 24 shows, for his part, 
how predominant the influence of Sabba is. 

Unlike the Hypotyposis and Diatyposis, the liturgical content 
of this Typicon is of a highly detailed character. 


6) Tiflis Ecclesiastical Archeological Museum Codices 193 (11th 
century), 222 (beginning of 12th century), 830 (date not given 
by Kekelidze) Imperial Public Library Codices 171 (12th century) 
572 (lath century) Synazarion of George Mtatsmindeli 


Kexeipze, Liturgideskie, pp. 228-313 ; 478-506 who presents the 
text of this most interesting document according to the first two 
of the aforementioned codices. ‘The first is used for the basic 
text, but, inasmuch as it is incomplete for Lent and Easter, the 
second replaces it for this section. Variants from the other codices 
‘are indicated in the footnotes. 

Material used: Kexetinze, Lilurgiéeskio, pp. 200-93 (Holy Satur- 
day Vespers, Easter Orthros, Easter Liturgy). 


In the Georgian Church after an initial period in which the 
liturgical influence of the Jerusalem Church was predominant, the 
foundation of the Georgian monastery of Iviron on Mount Athos 
provided a new liturgical center from which new translations of 
liturgical books were to reach the homeland. Its Typicon (the 
present Synaxarion) was eventually adapted in the Georgian Church 
at Large. 

The earliest Typicon of the monastery seems to have been 
a bricf “Synaxarion” drawn up by its second Higumen, Euthy- 
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mios, son of John its founder. This former ruled from 1002-16 
In his Lerusalimskij Kanonar, p. 38, Kekelidze reports having found 
a fragmentary copy of this document in Codex Tiflis Ecclesiasti 
Archeological Museum 648. He does not, however, describe it 
contents. 

‘The elaboration of a more complete Typicon, once again under 
the title of Synaxarion, was to be the work of St. George Mtat 
mindeli during his term as dean of the monastery ™. It is this 
latter Typicon which is here studied. In structure it resembles 
‘the ‘Typicon of Evergetes in that it contains not only a discipli« 
riary part (as do the Hypotyposis and Diatyposis) but also a very 
detailed liturgical part (unlike the two aforementioned). ‘The 
various sections are presented in this order : sanctoral cycle, ‘Trio~ 
dion-Pentecostarion, disciplinary section, While the title of the 
Synaxarion does not explicitly refer to the monastery of Iviron, 
certain citations presented by KeKuutpae, Liturgigeskie (p. 485) 
make it clear that the book was destined for this monastery. 

‘The source of the Typicon was certainly a Greek document, 
for George asserts that his work is that of a translator (p. 497). 
We need not look far for the source of the original. ‘The monastery 
of Lviron was closely linked with that of Lavra. John, its founder, 
and Buthymios, his son, were received into the Great Lavra by 
Athanasius himself when they first arrived on Athos, Further, 
they are both mentioned in this latter's Diatyposis as possible 
snecessors. (of Danrnivskis, T'ypica I, p. 240). A comparison 
of the content of the disciplinary section of the Synaxarion with 
that of the Diatyposis shows a close relationship between the two, 
although the Synaxarion sometimes follows the Hypotyposis. 
‘The chapters on the celebration of Easter and Lent no longer oc- 
cur in the same context as in the Diatyposis but have been trans- 
ferred (without great modification) to the highly developed litur- 
gical section of the Synaxarion, 


"These years aro based on the calculation of Tarcustivrus, Geschichte, 
PP. 128-129, who cites a Inter articlo of Kokolidzo in note 5 on p. 128. 
In his Liturgigeskie, Kekolidzo had set these years as 998-1012. (Cf. ibid. 


The expression is ** dekanosi * according to Tarcusiivins, Geschichte, 
note ono, who describes its meaning as “... Kirehenleiter und Chor 
in einem Kloster, auch Erzpriester.”” Kexetinze, Liturgiveskie, 
sets the dates of George's torm of offico as 1038 and 1042 A.D. 

Tarchniivili, howover, while agreeing that George composed the Syna: 

rion before becoming, higumen of tho monastory, sets tho years of his office 

‘as dean from about 1042 to 1044 or 1045. (p. 116) He presents two texts 

which show, respectively, that in 1042 he was certainly dean, whereas in 

1045 he was already higumen. (p. 160). 
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A study of the sanctoral eycle (Kekentpze, pp. 497-99) shows 
that the document here follows the ‘Typicon of the Great Church 
rather closely, adapting it to local needs by the omission of cele- 
brations linked with the local topography of the capital and even 
by the suppression of phrases in the text which explicitly refer to 
the ‘Great Church”. 

The ‘Triodion-Pentecostarion section of the Synaxarion, how- 
ever, shows a greater similarity to Studite usage as reflected in 
the Hypotyposis and Diatyposis. Kekelidze suggests (p. 501) 
that the reason for this would be that since the model of the Diaty- 
posis had little to say on this section, George would have tured 
to the practice of the Great Church. In fact, Kekelidze reproduces 
an interesting passage (pp. 497-98) to the effect that the Synaxarion 
is unknown to the majority of Greeks, inasmuch as it exists only 
“..,in Hagia Sophia, the Patriarchal churches, and on the Holy 
Mountain.” (Codex Tiflis Ecclesiastical Archeological Museum 97 
of the Lith century says instead, “... in Hagia Sophia and in the 
monastery of Stoudion.”) ‘This being the case, one wonders 
whether the scarcity of liturgical indications in the Hypotyposis 
and Diatyposis is not based on the fact that much of the material 
was already provided by the books of the Great Church, parti- 
cularly the Prophetologion, We will have ample opportunity to 
see how closely this entire group of documents follows the practice 
of the Typicon of the capital particularly for the Liturgy. ‘Thus, 
it is possible that the earlier Studite documents were of the 
nature of monastic supplements to the service books of the Great 
Church. 

In this Triodion-Pentecostarion section, wo find two interesting 
passages which describe the usage of the Great Church for Holy 
Saturday (p. 291) and the beginning of Easter Sunday Orthros 
(p. 293). ‘These items, however, are presented alongside the ae- 
count destined for the monastery itself. We have already dis- 
cussed these texts in connection with the SOPH ‘Iypicon. Just as 
this Synaxarion had come to replace the earlier Jerusalem tradi- 
tions in the liturgy of the Georgian church, so it, too, was to cede 
its place to the Typicon of Sabba. Introduced first of all into 
the monastery of Shio-Mgimve in the 12th century, it gradually 
spread throughout the entire Georgian church, beginning in the 
thirteenth century. By the fifteenth, the older Synaxarion of 
George was already obsolete. In Codex Imperial Public Library 
No. 572 we will have the occasion to see influences of the Sabba 
tradition on the text of the older Synaxarion itself. 
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7) Crypt A@ VINE (300) Triodion. 1oth century. 
Rocemt, pp. 357-58. This is the oldest Triodion which we have 
studied. ‘There are no rubrieal indications. 
‘The material studied (ff. 85v-89v) covers only Easter Sunday itself, 
There are no indications as to Saturday Vespers. The material 
consists of liturgical poetry, and the order of elements does nob 
correspond to that of the other carly Typica in this group. Thus, 
we have: 
Kathisma ToS xidou ageuysodercos 
Hypacoe IpcraBoian: zbv tpdpov 
Stichera for Ps 140 — largely corresponding to those 
associated with Orthros in other documents 
Canon (without interruption for the Kontakion) 
(The text following the last Troparion of the ninth Ode 
is unintelligible.) 


8) Crypt Ea VIT (292) Sticherarion, End of the 10th century. 
Rocomt, pp. 414-15, 

Material used : ff. 218r-222r which consists only of the text and 
music for Stichera for Haster Sunday without any further indica- 
tions of their precise usc. 


9) Lavra T 67 Sticherarion. _¢. 950-e. 1025 A. D. (Strunk) 

12th century (Eustratides). 
Bustnartes, Catalogue Lavra, p. 41; StruNK, Notation, p. 33. 
Studied from microfilm of Library of Congress collection. 
Material used : ff. 70r-74v (Stichera for Holy Saturday and Easter 
Sunday). 

Strunk who dates Lav I 72 and I 74 as being not later than 
1025 A. D, says that the present document is certainly earlier than 
these, although it could not be earlier than roughly 950 A. D., as 
it contains a composition of the Emperor Leo VI (886-912). ‘The 
musical notation is that of the earlier, so-called Chartres type. 


10) Lavra T 72 Sticherarion. not later than 1025 A. D. (Strunk) 
llth century (Eustratides) 
12th century (Saunders) 
Evsrraripes, Catalogue Lavra, p. 41; SrruNK, Specimena, pp. 9-10. 
Studied from microfilm collection of Library of Congress collection. 
Material used : ff. 40-59r (Stichera for Holy Saturday and all of 
Easter weok). 
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‘This codex like I 74 is the work of the scribe Anthony and 
probably formed part of a single work consisting of the two manu- 
seripts. This fact enables us to date it, as I’ 74 contains material 
which points to the period around the end of the 10th century. 
More precisely, Strunk says that it would date from a period ex- 
tending from the death of Nikephorus Phokas (969), who is men- 
tioned in this document, to that of Athanasius of Athos (which 
occured at some time between 997 and 1011), the commemora- 
tion of which is not yet in the body of the text. It has been added 
by a later hand in an appendix. Strunk says that it could not. be 
later than 1025 A.D. Its musical notation is also that of the 
Chartres type. 


11) Vatop 1488 Sticherarion, 11th century (Strunk, Bustra- 
tides) 
13th century (Saunders) 


Evsrearipes, Catalogue... Vatopedi, p. 234; Srruwx, Notation, 
pp. 7-10, 25, 33-34. 

Strunk points out that this manuscript not only used the 
earlier, Chartres type of musical notation, but also that of a Inter 
period known as Coislin. It is one of the last manuscripts to use 
the former type and one of the first to use the latter type. The 
two types of notation are not mixed indiscriminately but are used 
in two different sections of the manuscript, the Coislin being empl- 
oyed for the ‘Triodion-Pentecostarion section, 

Strunk affirms that around 1050 the Sticheraria begin to show 
great uniformity of content, ‘This version he refers to as the 
“standard abridged version”. Although the present manuscript 
also has fewer items than earlier manuscripts, nonetheless, about 
forty percent of its content is not found in later manuscripts. He 
sees in it an attempt “... to compile a complete Triodion-Pente- 
costarion by adding to the contents of the standard abridged ver- 
sion a considerable number of items for which this version had 
found no place.” (p. 34) ‘Thus this would presuppose that the 
standard abridged version was already in cireulation at the time 
of the composition of this manuscript. It further represent 
earlier practice in that the arrangement of its material for a given 
feast is according to the order of the service rather than according 
to mode as would be the case in later documents. 

Strunk proposes that the scribe used two different sources 
for his work: one, a standard abridged Sticherarion in Coislin 
notation and another earlier one in Chartres notation, from which 
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he borrowed about a hundred Stichera and other Octoechos material, 
‘This he then arranged in liturgical order rather than according 
to mode. 

Consequently, this document is clearly of a transitional charac- 
ter. While it is clearly later than T 72, it nonetheless is closer 
to this latter than is the dated manuscript Leningrad 789 (1106 
A.D.) of Vatopedi origin which has the fully developed Coislin. 
notation. ‘Thus once again we are dealing with an 11th century 
manuscript. 

One final point concerning Vatopedi 1488 is that the pieces 
written in the earlier notation are those which were no longer found. 
in the new standard abridged version of the Sticherarion, thus 
suggesting that the two styles of notation were connected with 
the two versions of the Sticherarion, one earlier and the other 
later. For this reason, the scribe was forced to note Stichera that 
had disappeared from the current books according to the archaic 
notation in which alone they were available. 

‘Whence came the impetus for the new version of the Stiche- 


rarion? The toxt of this version contains some interesting indica 


tions. Strunk points out that the Stichera for the dedication of 
churches found in various places in earlier manuscripts are all 
grouped together in the new books under September 13, date 
of the Dedication of the Anastasis. ‘They further contain Stichera 
of Sophronius of Jerusalem (634-38) “which appear to have been 
almost unknown in Constantinople before the 11th century, and 
whose performance involves liturgical arrangements that conflict 
with Constantinopolitan practice.” (Notation, p. 35) All of this 
seoms to point clearly in the direction of Palestinian influence. 
Along with the new shape of the collection in terms of texts, the 
musical notation would have also come from Palestine. 

While there is less clear evidence with regards to the earlier 
type of notation and the books in which it is used, Strunk feels 
that the place of origin would be most likely either Constantinople 
or Thessalonika. De facto, the early Russian neumes seems to 
have been inspired by the Chartres type of notation rather than 
Inter styles. (Parrarova VERDEI, La musique byzantine ; ef. 
especially pp. 132-146). Since the musical books taken by Cyril 
and Methodius to Slavic lands in 860 A. D. would have stemmed 
from one of these centers, it would seem that the Chartres notation 
originated or at least was in use there. 

‘More important for our purposes is the fact that the use of 
the carlier type of notation in these three manuseripts points to 
an earlier period in Athonite liturgical history, one which preceded 
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the wave of Palestinian influence of the abridged Sticheraria and 
the new musical notation. As a matter of fact, the content of 
these manuscripts for the Easter services seems to tally with that 
of the other Studite sources. 


12) Vat Pius II Gr 30 Triodion-Pentecostarion. 11th century. 


Srevexson, Codices Pit II, pp. 154-55. 

Material used : 213r-217r (Holy Saturday Vespers ; Easter Orthros 
and Liturgy). Here we have some rubrical indications of the 
general outline of Holy Saturday Vespers and Liturgy. For Orthros 
it gives only the poetic texts. 


13) Vat Gr 71 ‘Triodion-Pentecostarion, Lith century. 


Codices Vat Gr IIT, 286-87. 
Material used : ff. 192r-200v (Holy Saturday Vespors, Easter Or- 
thros and Liturgy). 


‘The rubrical material is rather detailed for the opening sco- 
tion of Orthros. For Saturday Vespers however only the Stichera 
for Ps 140 are given without further indications, It contains « 
massive collection of Stichera for Easter ‘‘ morning” without 
further determination of their exact use. 

‘This codex is probably the one used by Vitali for the appendix 
to his 1738 Roman edition of the Pentecostarion in which he 
provides various poctic material from what he calls Codex Crypt 
© 24, A companson of the material in this manuscript and that 
reproduced in the appendix of his edition shows it to be practically 
speaking identical. Inasmuch as there is no other codex in the 
present Grottaferrata library which comes anywhere as close to 
itali’s appendix. one suspects that Vat Gr 771 was once in the 
possession of Grottaferrata. This is the opinion of Rocont (De 
coenobio Cryploferratensi einsque bibliotheea, Tuseulum, 1893, pp. 271, 
279) who affirms that it was written either by Nilus IL or Sophro- 
nius of the same monastery. He makes no mention, however, of 
its relationship to Vitali’s Pentecostarion, nor to the number C. 24. 


14) Vat Gr 2118 Triodion-Pentecostarion. 11th century writing. 
‘The manuscript has not yet been described in the printed Vatican 
catalogs. The calligraphy suggests the 11th century. We owe 
this information to the kindness of Dr. 8. Lilla of the Vatican 
Library. 

Material used : ff. 118r-120r. 

‘It contains Stichera for Holy Saturday and various poetic items 
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for Easter Sunday. There are no rubrics. ‘The “ Easter Stichera 
are limited to those of the Model. 


15) Mess Gr 110 Sticherarion. 11th-12th century (Rossi). 
12th century (Mancini and 
Matranga) 

Manerst, pp. 173-74. 

Material used; ff. 180r-181r. 

‘The manuscript contains a small collection of Holy Saturday and 

aster Sunday Stichera without precise determination of when 

they aro to be used. 


16) Vat Barb Gr 484 —Triodion-Pentecostarion. 1120 A. D. 
This manusoript is not yet described in the printed catalogs of 
the Vatican, ‘The dating is from Karastsow, Postnaja riod, 
pp. IV-V. 

There are no rubrical indications, It contains Stichera for 
Holy Saturday Vespers, followed curiously by others for the Ainoi, 
which correspond in part to those currently used for Vespers of 
Good Friday evening. For Easter Sunday there is only the Canon, 
with the Kontakion inserted. The Exaposteilarion follows, then 
‘a small collection of Stichora for the Ainoi. 


17) Mess Gr 115 ‘Typicon of the Monastery of 1131-82 A. D. 
San Salvatore 

Manorsr, pp. 180-82; Anraz, Le T'ypicon. 

Studied in Arranz’ text: pp. 244-250 (Holy Saturday Vespers, 

aster Orthros and Liturgy). 

Arranz’ work contains the text and an introductory study on 

which the following remarks are based. 

With this manuscript we come upon the first of the Italo- 
Greek Typica which we must take into consideration. ‘This docu- 
ment was written sometime between May 1131 and July 1132 
for the Monastery of San Salvatore near Messina. Although 
written by the founder, Luke, it contains later additions 
of various periods in spaces left blank, which, for the most 
part, he never personally completed. Arranz’ text is restored 
‘on the basis of a comparison with Mess Gr 159, Typicon of the 
Monastery of Gala (1211 A. D.), which was little changed in the 
course of time because little used. Dmitrievskij did not know 
the existence of this Typicon. 

‘The other Messina manuscripts used in this study are from 
the library of the Monastery of San Salvatore now transferred to 
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the University Library of Messina, ‘The collection is of the grea- 
test interest in itself in addition to the fact that certain of the 
codices probably stem from Constantinople. At the time of the 
foundation of San Salvatore, Bartholomew of Semeri, higumen 
of the Patirion monastery and spiritual father of Luke, donated 
several codices, which he had received as gifts during his visit to 
the capital. 

‘The question of the interrelationships of the  Italo-Greck 
ypica has not yet been studied in sulfficient detail. ‘The best 
view of the ensemble is provided, however, by Mrviscr, I tipicd, 
pp. 97-104. According to him, these Typiea fall into three groups 
corresponding in large measure to their places of origin. One of 
these groups is what Minisci calls the Calabro-Sicula type. At the 
head of this, stands the ‘Typicon of Luke, which we jave just discus- 
sed. Other ‘Typica deriving from this are comparatively abundant, 
dating from that of S. Maria di Gala (1211 A, D.) to an 1836 trans- 
cription of the Typicon of Luke itself in the library of Grottafer- 
rata (Crypt 424). Minisci lists them on pp. 99, 103-104, Of 
these we have consulted two in particular : 


18) Vat Gr 1877 ‘Typicon of S. Maria of Mili, 1292 A. D. 
Annaxz, XI; Datremvsxis, Typica I, pp. OXXI-XXX ; 836-893 
who presents large portions of the text. ‘The manuseript has nob 
yet been described in the Vatican catalogs. 

Studied in Darrerevsxis, Typica I, pp. 882-887, completed from 
the codex itself ff. 221-229v, as Dmitrievskij omits the first part 
of the Easter Sunday Liturgy. 

‘The manuscript was written in 1202 A.D. by certain Paul, of 
Sicily, of a family originating in Corinth. (Annanz, p. XI). 


19) Vat Gr 1609 Siv O26 Tunuby.. rhc docdnoimorucis xaznord~ 
ecm Oeo8iipov rob LrovBirov nad rorndv. 16th century. 
Codices Vat Gr 1485-1744, pp. 269-70; Anranz, p. XIL; Da 
vrievsxis, Typica I, p. CXXI; 898-99, 837-92, where he gives 
variants of Vat Gr 1609 in connection with Vat Gr 1877. 
Material used : ff. 148v-15dr. 
A note in the manuseript indicates that the codex was given 
to Sixtus V for the Vatican library by a certain Emmanuel Chorbi- 
shop of Rhodes. According to Arranz, p. XII this seems to be 
Sicilian copy of Luke's Typicon, without the appendices or general 
rules of this latter. It presents several variants for the Easter 
services, however. In our description of the services, this manu- 


Rn 
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seript is presumed to follow Luke (in which case it is not refer 
to), unless otherwise indicated. 

A second group described by Minisei as Paleo-Calabrese (pp. 1 
104) includes a hypothetical archetype stemming from St. Bartl 
lomew of Rossano, the founder of Grottaferrata, destined for 
in this monastery. It would date from 1017 A.D. This unf 
tunately no longer exists. The other two codices that per 
to this group, and which presumably stem from the prototype 
the following. 


20) Jena (Universititsbibliothek G.B.q. 6a2) Typicon of the 

Monastery of Patirion, Between 1130 and 1150 A.D. 

Rrowann, Répértoire, p. 108; Giovaents, Il tipico, pp. 22-265 

‘Annawz, p. XI. Studied from copy at Grottaferrata (Crypt Pa 

XXIX-401), ff. Mdr-144v (acoording to the pagination of the 
1 indicated in Crypt 401). We refer to this codex as Jena 

in the text, 

‘The attribution of the ‘Typicon to Bartholomew of Semeri for 
use in the monastery of the Patirion is inoorrect. ‘This latter 
followed the ‘Typicon of Messina. (cf. Annaxz, p. XI). All of 
the authors agree on the fact that this Typicon and that of Grotta- 
ferrata (Crypt 404) stem from the archetype of Bartholomew of 
Rossano, written for the monastery of Grottaferrata itself. Gio- 
vanelli bases his dating of the manuscript on the basis of the Com- 
memoration of the death of Bartholomew (+1130) which is found 
in the Typicon on August 19 and the absence of a similar comme= 
moration of Luke’s death (f 1150) which, he presumed, is an i 
cation that this latter was still living. 

Giovanelli affirms that the manuscript is said to be in Jena, 
but he does not provide a reference number (p. 23). Richard 
{p. 108) says that the library of Jena has only five Greek codices, 
of which the third (@. B. q. 62) consists of 12th century “ Typica”. 
This is presumably the manuscript in question. A copy of the 
original exists, as we have mentioned, at Grottaferrata under 
the number of Crypt Pa XXIX (401). Unfortunately, there is a 
lacuna in the manuscript extending from the middle of Holy Thurs- 
day Vespers to the Synapte of Easter Orthros. The Grottaferrata 
copy indicates that eight folia are missing. Thus we have an 
acoount of the ceremonies from the Great Synapte of Orthros 
through the end of the morning Liturgy. 
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21) Crypt Te 1 (404) Typicon of Grottaferrata, 1300 A. D. 
Rocom, pp. 209-211; Arranz, XI; Daurrrevsxi, Typica 1, 
pp. CXXX-XLIL, 899-912 who presents limited excerpts from the 
toxt. 

Material used : ff, 132r-134r, 

‘The present manuscript represents a revision of the archetype of 
Grottaferrata’s Typicon, made by Higumen Blasios II in 1300 A, D. 

Two other manuscripts represent this Paleo-Calabrase tra- 
dition: Mess Gr 25 and Casanatensis G. IV 14. It is difficult to 
get an idea of the primitive shape of the Easter services according 
to this group of codices inasmuch as there is a considerable 
lacuna in the Jena manuscript, and Crypt 404 represents a 
re-working of the primitive elements of the monastery’s Typicon, 
Mess Gr 25 and Casanatensis G IV 14 are not of great help as they 
depend partially at least on Crypt 404, 

We must be careful not to conclude too easily from passages 

in Crypt 404 where it parts company with the other Italo-Greek 
‘Typica that these are the result of the revision of Blasios II, Two 
items in this document which are not found in the other Italo- 
Greek ‘Typica turn up in the Synaxarion of George Mtatsmindeli : 
1) the substitution of a short office in the refectory for Compline 
or Mesonyktikon, and 2) the note that the brethren return to their 
cells after the evening meal. This shows that certain variants 
within the Studite tradition itself extend beyond national bounda- 
ries. 
A final group according to Minisci (pp. 98-99) consists of 
‘Typica stemming from the liturgical practice of the area around 
Otranto. ‘The manuscripts which Minisci lists under this head 
ing were also linked together by Danrrerevsxs, Typica I (p. CXV) 
to form a single group. At the head of this group we find the fol- 
lowing manuscript. 


22) Tor 216 ‘Typicon of the Monastery of St. Nicholas of Casole. 
174 A.D. 
Arranz, p. XID; Pasrevs, Codices, pp. 308-309 ; Darrnieysxts, 
Typica I, pp. CXV-CXXI; 795-823. He presents only excerpts. 
Grottaferrata possesses a copy of the original: Crypt Z a XVIII 
rer 
Studied from Crypt 405: ff. 150r-156r (pagination of the original 
indicated in the Grottaferrata copy). 
According to Dmitrievskij (p. CXV) the Typicon was com- 
posed by the monastery’s third Higumen, Nicholas (1153-90) in 
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1174. A.D. Torino 216 is according to him a 12th or 13th 
copy of this original. The monastery had been founded in 10 
by Joseph its first higumen. ‘The two other manuscripts of 
group which we have studied (Barb Gr 350 and 383) proved int 
esting only for a note which they contained with reference to 
reading of the Gospel at Easter Orthros in Constantinople and 
Palestine. This has already been treated in the first two sectior 
‘Thus they will not enter into consideration here. 


23) Vat Gr 788 Pentecostarion. 1170 A.D. 
Codices Vat Gr IT, 305-306. 

Material used : ff. 8-9 (Stichera for Ps 140 at Holy Saturday Ves- 
pers but written in a 14th or 15th century hand) ff. 10-15v (Easter). 
‘Phe codex was purchased in Chios by Fr. Francisco a Perro, O. P, 
‘There are no rubrics. As we shall see below, there are indications 
of two different strata of material in the text. ‘The items for 
Easter Orthros are all poetical compositions. 


24) Crypt Ap VIL (210) Triodion-Pentecostarion. 12th century. 


Rocont, p. 387. 
Material used : ff. 216v-218v. 

‘There aro no rubrics. ‘The material includes Stichera for Ps 140 
at Holy Saturday Vespers, along with poetic material for Easter 
Orthros. 


25) Crypt A XVIL (486) Triodion-Pentecostarion. 12th century. 


Rocom, p. 362 
Material used : ff, 57r-62v. 

There are some rubries at the beginning of Orthros, for which 
Stichera are provided. Among various poetical compositions for 
Orthros, the Paschal Stichera are abundant. They are assigned 
to the morning with no further determination. 


26) Mess Gr 129 Various musical items. 12th century. 


Manernt, p. 192. 
Material used ; ff. 108v-115r. 

‘The presence of an Antiphon for Ps 50 at Easter Orthros (not 
‘used in the monastery of San Salvatore on this occasion) seems to 
indicate that the codex had its origin somewhere outside this 
monastery. It was perhaps one of the books brought back from 
Constantinople by Bartholomew of Semeri. It contains various 
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types of musical items: Prokeimena, Kondakia, Hypacoes, ‘Tro- 
paria for Ps 50, Alleluia, Koinonika, etc. There are no rubrics, 
nor Paschal Stichera. 


27) Mess Gr 142 Sticherarion. 12th century. 
Maver, p. 20: 

Material used : ff. 175v-177r. 

Stichera for Holy Saturday and Easter Sunday. 


28) Mess Gr 127 Sticherarion. 12th century (Matranga, Rossi) 
13th-14th century (Mancini) 

‘Maxcrnt, p. 127. 

Stichera for Holy Saturday and Easter Sunday. 


29) Crypt E # V (378) Sticherarion, 13th century. 
Rocem, pp. 413-14. 

Material used : ff, 157v-160v. 

Stichera for Holy Saturday and Enster Sunday, 


30) Crypt E x VI (408) Sticherarion. 13th century. 
Rocomt, p. 414. 

Material used : ff. 113r-117v. 

Stichera for Holy Saturday and Easter Sunday. 


31) Crypt E @ VIII (291) Sticherarion. _13th-14th century. 
Roceut, p. 415. 

Material used : ff. 131r-134v. 

Stichera for Holy Saturday and Easter Sunday. 


32) Vat Gr Holy Week-Pentecostarion. 15th century. 


Codices Vat Gr 1485-1744, pp. 61-63. 
Material used : ff. 82r-110r. 

Holy Saturday Vespers and Easter Sunday Orthros and Li- 
turgy follow the Model closely. The manuscript contains rubrical 
indications and the text of the readings. 


33) Vat Gr 1537 Items from the Horologion. 1573 A.D. 
Codices Vat Gr 1485-1744, p. 98. 
Material used : ff. 9-24v which contain the service of Easter Orthros 
up until the middle of the third Paschal Sticheron. 

The codex is not a complete Horologion but rather “... varia 
liturgica ad Horologium italo-graecum  praccipue spectantia. ” 
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(Codices Vat Gr 1485-1744, p. 98). The material is close to 
of the Grottaferrata Horologion of 1677, save that there is 
mention of the Higumen or even the deacon, There is, fu 
no Gospel reading at Orthros as in Crypt 404 and the 1677 He 
logion. 


34) ‘Qpcréyioy abv Oeh ‘Ay xark chy Exmadar cE ob why 
xat Tonvedy 705 tiie Keunrogéppns wovaarrelon Rome, 1 
Material used : pp. 570-588 (Holy Saturday Vespers - Easter Sun- 
day). 

We make occasional mention of this, indicating somo dil 
ences between it and Crypt 404, which it generally follows 
It is sometimes useful in that it spells out items to which the for 
merely alludes. 


Cuapren Two 


HOLY SATURDAY VESPERS 


1. From the Beginning until the Entranee 


The Stichera jor Ps 140 


‘This first section of Vespers is well covered by the manuscripts 
we have studied, inasmuch as the Stichera for Ps 140 are pre- 
sented by the Sticheraria, which have nothing to suy about the 
second part of the service, In the case of certain Sticheraria, 
{among the older ones : Vat Gr 2118, Mess Gr 110, and among the 
later ones : Mess Gr 142, Crypt 201) the Stichera presented by the 
‘ensemble of manuscripts for Saturday Vespers are simply found 
in a collection designated for Holy Saturday without any further 
determination as to when they are used on this day. In these 
manuscripts, however, they occur last in order among those given. 

While the presence of multiple Stichera sung in connection 
with Ps 140 clearly situates us in the context of a Palestinian type 
Vespers rather than in that of Constantinople, nonetheless the 
absence of the Anastasima Stichera in almost all of the manu- 
scripts provides us with a first characteristic of this tradition as 
‘opposed to that of Sabba: the Stichera used are all taken from 
the Idiomela of Holy Saturday ; those of the Sunday Octoechos 
found in the Model are totally absent in most of these manuscripts. 
‘Apart from Sin 150, both versions of the Hypotyposis, the Diaty- 
posis, and Mess Gr 129 which do not touch on this section of the 
serviee, the only manuscripts which call for the use of the first 
tone Anastasima are Vat Gr 788, Crypt 210 and Tif 222. We 
need not be detained by the case of Vat Gr 788, as this section 
of the manuscript is in a 14th or 15th century hand and does not 
correspond to the original material of the codex which dates back 
to 1170 A.D. The ease of Crypt 210 is more difficult. This 
manuscript which is scarce in rubrics contains principally poetic 
texts common for the most part to both Studite and Saba tra- 
ditions. Perhaps it stems from Sabbite rather than Studite 
sources. 
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namely, that Stichera are used with the last ten verses of 
psalms, ‘Chis vague remark probably refers to the Anastasi 
Stichera of the Ist tone, as the “ Ziuepov” Stichera (most u 
by the other manuscripts) are of the fourth plagal tone. 
“na 10” also corresponds to usual Sunday practice of Sab! 
‘This impression is strengthened by the presence of the first 
Anastasimon ‘Theotokion, “ Vsemirnuju. Slavu”” which is 
alluded to. ‘This is not the only point, however, in which 
document stands apart from other Studite sources. It wo 
seem to be a transitional document between the two traditio 
‘The Stichera most used by the various manuscripts are ‘ 
pov... auvégepé uot”, "* Shuspov .. xarentihy, ” and “ Ejuspov 
699”, all of which are found in the Model in addition to 
Anastasima, Most of the manuseripts which contain Sticher 
indicate all three of them ; Vat Gr 771 gives only the third, Cryp 
486 only the second. ‘The other Stichera indicated in their plaot 
in these latter two manuscripts are three which we find in HS 49 
as the Stichera “ele cév azizov” and in Sin 742 among gen¢ 
Holy Saturday Stichera : “ ic éonepwv6y”, “"Edauibey uly 4 re 
coreg”, and  ""Tepovaakty, sbppininc.” 4, ‘These Stichera pen 
rated with the theme of light are characteristic of the Jerusal 
liturgy, where they are clearly related to the appearance of 
Holy Fire in HS 43. Tnasmuch as they do not oceur in the oth 
manuscripts studied in this Section, they provide an inte: 


independent of the other branches of the Studite tradition ™, 


In quite a few other manuscripts, the Sticheron, “ Tog 

ov dy Bdaig”, (last of the Stichera from the fourth tone plag: 

Anastasima for the Ainoi) appears with the three “ Siuepov"™ 
Stichera to form a group of four: Lavra P 72, Vatop 1488, Ath 
788, Vat Pius II Gr 30, Mess Gr 110 (where, however, i 
addition made by a later hand in the lower margin), Mess Gr 115, 
Crypt 404, Vat Gr 1877, and Crypt 378. Lavra T’ 67, T 72, and 
Vatop 1488 also have “‘Opécx. ce” (which also appears in Tor 216, 


but ae a Doxastikon). Finally, Lavra T 67 and [72 have “"@ 
9705 Deiuavoc” not found in the other manuscripts. The Typica 
among these manuscripts (which are all Ttalo-Greek save that of 


"Pho text of tho third is slightly different in HS 43 and 
““Tepovan, qauBebnnze a." 

'Fouumnt, Initia V, 28; 1, 415; IL, 192 indicates them only for 
HS 43. 


in 7422 


is an 
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Evergetes) all indicate that each of these four Stichera are to be 
sung twice, thus providing for eight poetic inserts at the end of the 
Vesper psalms. 

‘There is less unanimity as regards the Doxa. ‘The Sticheraria 
for the most part do not indicate  Sticheron for the Doxa, Ath 
788, Vat Gr 788’s 14th-16th century addition, Crypt 404, and the 
Sticherarion Crypt 378 indicate “Ty ajucpov avotuddc" found in 
the Model, Vat Gr 788 adding “Thy xayxéopuy 3¢Zay"” for the 
“Kai viv”, likewise as in the Model. Tif 222 further mentions 
the latter item in connection with the entrance, but it is not clear 
if this is the only Sticheron sung with the Doxa, Vat Pius II Gr 30, 
‘Mess Gr 115, Vat Gr 1877 have “ Zraxpodévr0¢ ov, Xpuové”. Tor 
216 has “*‘Opdca oc” (which oocurs also in Lavra I 67, I 72, 
and Vatopedi 1488 but not as the Doxa). ‘Thus not even within 
the Ttalo-Greek tradition do we find anything like unanimity. 


Other Items 


Indications for the earlier part of the service are provided 
only by Ath 788, Tif 222. the Italo-Greek Typica, and the Pente- 
costarion Crypt 486 which simply indicates the time Vespers begin. 
These documents indicate that Vespers are to be begun at the 
sixth hour (Sin 150)", at the 11th (Ath 788 which specifies the 
end of the eleventh hour, Tif 222, and Crypt 486), at the middle 
of the twelfth (Ivir 754), or the first hour of the night (Mess Gr 
115, Tor 216, Crypt 404, Vat 1877). Thus we find unanimity 
among the Italo-Greck ‘Typica. 


Conclusion 


‘The documents which treat of the first part of Vespers all 
describe a service which corresponds essentially with that of the 
Model, one or other document adding some detail of its own ™. 
‘The principal difference between the two lies in the fact that the 
Anastasima Stichera used by the Model are not found here, The 


Sin 150, more precisely, says the entrance takes place at this hour, 

4 Ath 788 only mentions that thore is no monastic psalmody and that 

the priest wears white vestments. The Italo-Greek Typica mention that 
the priest and the deacon are vested in black (Tor 216 and Vat Gr 1877 
specifying that they change to black after the Synapte). Tif 222 speaks 
of the priest vesting in black phelonion during the Stichera of Ps 140. 
‘Tor 216 and Vat Gr 1877 indicate that the priest performs the preparation 
of the gifts during Ps 140, In Tif 222 this takes place after the entrance. 
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Idiomela most frequently used are the three beginning with 
word, “ E4ys90v”, which are also found in the Model. 


2. The Entrance and the Readings 
‘The Sticheraria have nothing to say about this section. Wi 
the entrance we come to a section of the service which ck 
parallels the office of Hagia Sophia. A comparison of this se 
half of Vespers in our Model and in the group of documents 
hand shows that the Studite books follow SOPH even closer 
does the Model. 
‘After the entrance and the Phos hilaron, wo find that 
documents are divided into two groups with regards to the Pro- 
keimenon before the OT readings : 1) Sin 150 and the Italo-Greek 
‘Typica (Mess Gr 115, Tor 216, Crypt 404, and Vat Gr 1877) have 
the Prokeimenon Ps 65,4 as in SOPH with, however, only one 
Stichos, 2) Ath 788 and Tif 222 have the usual Saturday evening 
Prokeimenon, Ps 92,1b, Both of these groups are in opposition 
to the Model which has no Prokeimenon at this point ®. 

‘The block of fifteen readings is found in all the documents. 
‘The refrains of the canticles following the 6th and 15th reading 
are the soriptural ones found in SOPH save in the 15th century 
Vat Gr 1517. Here the refrain of the Model, “ Tév Kilpioy Susetre”, 
appears, but only after Stichos 17, which itself does not pertain 
to the Scriptural canticle, but is a poetical addition as is Stichos 18, 
‘With the verses before this, the scriptural refrain is still used. 

In addition, Sin 150, ‘Tif 222, and the Italo-Greek Typica 
Moss Gr 115, Tor 216, Crypt 404, and Vat Gr 1877 have also. pre- 
served the Prokeimenon (Ps 26.1b) found in SOPH after the third 


46 Among other details concerning this section we find that Ath 788 
‘and Mess Gr 115 call for the “xieo xideiex". Ath 788 also provides an 
interesting verbal link with the Typicon of Hagin Sophia. As in this 
latter, it is said that tho megaleion is carried in the entrance. word 
derives from the Hebrew megilla (book) and apparently occurs only on 
this one occasion in SOPH. (CI. Marxos, Typicon I, 306.) Mess Gr 
115, Tor 216, and Vat Gr 1877 specify that only one priest and one deacon 
perform the entrance and that ineense and candles are carried in the entrance. 

Vat Gr 1877 explicitly numbers ite readings and comes up with 
only fourteen (Dan 3 being the last). ‘This is probably an error of the seribe, 
however, who indieates the book of Isaiah as the souree of the thirteenth 
roading but gives as its fcipit that of the Model's fourteenth reading (Jer 
38,31). Ath 788 does not list its readings which it refers to as “ prophe- 
tia”. 
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reading (although they indicate only one Stichos), once again 
following SOPH more closely than does the Model. Once again, 
also, Ath 788 differs from Sin 150 and the Italo-Greek Typica in 
that it lacks this Prokeimenon, A curious item is found in the 
gth century section of Sin 150 which indicates the Troparion, 
“ Qeoréxe raptéve ixéveve tov Yiév cov”, after the Doxa of the Exo- 
dus canticle}?. Sin 150 also incorporates the indication of SOPH 
that there are only seven readings, if the baptisms have been 
finished early, 

After the completion of the canticle of Daniel 3, Tif 222 and 
the Italo-Greek Typica (Mess Gr 115, Tor 216, Crypt 404, Vat 
Gr 1877) along with Mess Gr 129 have preserved another clement 
of the SOPH service not present in other tradit In imitation 
of the entrance of patriarch with the newly-baptized which we 
saw in our study of SOPH, these manuscripts describe the follow- 
ing ceremony, ‘The priests and deacons who have already entered 
into function change into white vestments and go to the narthex 
before the Royal Doors. They are met by other priests and dea- 
cons of the monastery who have also changed into white vest- 
ments. Tho prayer of the entrance of the Liturgy is said accord- 
ing to Tif 222, Mess Gr 116, Tor 216, Vat Gr 1877, and Crypt 404%, 


Conelusion 

In this section of the service we find that although the Stu- 
dite documents have the same cursus of readings as the Model, 
they differ considerably as regards the hymnic material. First of 
all, they have a Prokeimenon before the readings, while the Model 
has none at this point. Secondly, quite a few codices have a 
Prokeimenon after the third reading. Finally, they provide ap- 
propriate Scriptural refrains for the canticles following the sixth 
and fifteenth readings, whereas the Model has a refrain only for 


*"Thie Troparion occurs in various placos in the present day Byzan- 
tine liturgy (ef. Forxaent, Initia IL, 128) but not in connection with Holy 
Saturday or Easter Sunday. 

‘the procession, the deacons preceed the Gospel with candles and 
incense, according to Mess Gr 115. Tor 216 says that the clerics carry 
eandles, while the deacon carries the Gospel and thurible ; in Crypt 404, 
the readers carry the candles ; tho subdeacons, the incense ; and the deacon, 
the Gospel. Vat Gr 1877 says that the deacons carry candles, incense, 
‘and the Gospel. Tif 222 simply says that the Gospel and candles are car- 
ied in the procession. Crypt 404 assigns the prayers of the Antiphons of 
the Liturgy and the prayer of the Trisagion to the Higumen ; only after 
the end of the “ prophecy " does he suy the entrance prayer of the Liturgy. 
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the fifteenth, and this is an adaptation of the original Scriptural 
refrain. All of this reflects a greater fidelity to the prescriptions 
of SOPH on the part of the Studite tradition. A further example 
of this is provided by the Italo-Greck documents, which have @ 
procession of the clergy during the Dan 3 canticle in imitation of 
the procession of the newly-baptized with the bishop, which we 
find in SOPH. 


3. The Liturgy 


At the end of the Daniel canticle, the “ Prokeimenon ”* (an 
expression which the Prophetologia also used for this chant) Ps 31,1 
is begun by a deacon who stands before the others. ‘The assistants 
repeat this verse. ‘The deacon who sings the Stichoi proceeds a 
little beyond the Royal Doors and chants the second Stichos (v. 2). 
‘The assistants repeat the refrain, and the deacon moves on to the 
middle of the church preceded by those who carry the candles, 
‘Phere he sings the third Stichos : ibid., v. Sed. Once again the 
assistants repeat the refrain, Arriving at the Holy Doors and 
opening them, the lampbearers enter. The deacon’ standing in 
the middle of the doora repeats the first half of the refrain. ‘The 
assistants sing the second half, and all the clergy go into the sanc- 
tuary, ax the deacon repeats the second half of the refrain after 
the assistants. This order of the ceremony is indicated in Mess 
Gr 115, Tor 216, Vat Gr 1877, and Crypt 404, save that. thero 
are two deacons who sing the Stichoi in this Intter. Tif 222 indi- 
cates only one Stichos, then immediately goes cn to speak of the 
repetition of verse one by the deacon standing in the Holy Doors 
after the procession has arrived there, 

After the entrance into the sanctuary we find that 1) Crypt 
404 and Sin 150 make no mention of any Synapte, while 2) Mess 
Gr 115, Tor 216, and Vat Gr 1877 call for the Great Synapte (along 
with the prayer of the Trisagion), and 3) Ath 788 and Tif 222 call 
for the “ Synapte of the Trisagion.” 4) Vat Gr 1517 call for the 
little Synapte. This item which departs from the practice of the 
Model seems in the case of Mess Gr 115 to be related to the usual 
practice of this ‘'ypicon which has a Synapte at this point when 
there is a Eucharistic celebration in connection with Vespers ¥. 


Cf. Annas, Le Typicon, p. 439. ‘The Synapte prescribed in the cases 
here mentioned is sometimes called the Great Synapte and at other times 
‘the Synapte of the Trisagion, 
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With regards to the beginning of the Liturgy Sin 150 has an 
element which none of the other manuscripts mention. At the 
beginning of its indications for the Liturgy, we find the entry : 
ST claodixdy, ‘O povoyerhe Tldc xa Aéyos”. ‘hus we find that 
this document has preserved the primitive Constantinopolitan 
practice of using this chant for the entrance, although it was not 
used by SOPH on Holy Saturday *. All of the documents provide 
for the chant of Gal 3,27 instead of the Trisagion with the one 
exception of Crypt 404. With regards to the Prokeimenon. before 
the Apostle, we find that once again the manuscripts fall into three 
groups : 1) Ath 788 and Tif 222 have the Prokeimenon of the Model, 
Ps 65,4 (which occurs in SOPH before the OT readings). ‘The 
latter manuscript has two Stichoi (Ps 65, v. 1 and v. 2). 2) Sin 
150 has Ps 31,1 (without indication of Stichoi). ‘This is an attempt 
no doubt, to incorporate SOPH’s chant for the entrance of patriarch 
\d_newly-baptized as did the Italo-Greek documents, but not 
in the same literal way, 3) the Italo-Greek Typica, ever faithful 
to SOPH, say that the Prokeimenon is to be omitted because Ps 31,1 
was sung in this function at the entrance. 

‘The Apostle and Gospel are those of the Model. 

‘The chant of Ps 81,8 which replaces the Alleluia after the 
Apostle * is likewise found in all the documents which treat of 
this section, save that the number and division of the Stichoi varies 
greatly *. 

The Liturgy of St. Basil is called for by Sin 150, Tif 222, Mess 
Gr 115, Tor 216, Crypt 404, Vat Gr 1877, and Vat Gr 1517. 


% Marxos, Beolution historique, pp. 7-9. 

* Sin 150's 10th-I1th eontury scetion curiously calls Ps 81,8 the Sti- 
hos of tho Alleluia. Verse one of the paalm follows under the heading of 
“another Stichos". ‘The older 9th-10th century section, howover, indi- 
cates it as being sung instead of tho Alloluia, as in tho Model. 

% Crypt 404, for instance, after giving the first: Stichos simply says : 
“ onxotayet Yaduic 81,” thus calling for the entire psalm. At the other 
extreme wwe find Sin 150 which explicitly indieates only the frst verso at 
ite Stichos. Perhaps the others aro meant to be taken for granted. In 
Mess Gr 115, Tor 218, Vat Gr 1877 the verses of the psalm are divided 
into five Stichoi ; in Ath 788, into three. Vat Pius IT Gr 30 has throo 
Stichoi which cover the first throc verses of the psalm. Vat Gr 1517 has 
only two, and these are written in a later hand. Kekelidze gives the ineipits 
of five Stichoi for Tif 222, corresponding to verses 1, 2, 4, 6, and 8 of tho 
psalm. The desinite are not given. ‘The vorses are sung by the paaltes 
in Ath 788, by one of the priests in Vat Pius II Gr 30, Mess Gr 115, Vat 
Gr 1877 (the latter two say that he faces east ; the other priests face him), 
Tor 216 (where he faces the altar) and Crypt 404 (which doos not speak 
of where he stands). 
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‘The chant, “ Bupnaico n&ox ape”, does not appear in any of 
the manuscripts of this group as a substitute for the Cherubikon, 
This latter is specifically indicated by Mess Gr 115, Tor 216, Crypt 
404, and Vat Gr 1877 which all say that it is sung three times, thus 
‘once again following closely the practice of the Great Church, 
‘They indicate that it is to be sung “ yopyé»"” twice and “ deydy” 
oneo*, 

In addition to the two musical manuscripts, Vat Pius It Gr 
30 and Mess Gr 129, all of the Italo-Greek Typica along with Sin 
150 and Ath 788 indicate the Koinonikon of the Model. 

Mess Gr 115 alone refers to the hour of the Apolysis, which it 
soys takes place at the fourth hour of the night. 


Conclusion 


In the case of the Liturgy, the only significant items which 
set the Studite documents off from the Model are the following. 
1) The Italo-Greck group omit the Prokeimenon in accordance 
with the prescriptions of SOPH. 2) Many, though not all, pres- 
cribe Litany after the entrance into the Sanctuary. This item 
seems to be linked with the normal practice in the case of a Liturgy 
celebrated in connection with Vespers in Mess Gr 115, at least. 
3) The Cherubikon is used by tho Italo-Greek documents instead 
of the “Surnaéso" of the Model, once again following the lead 
of SOPH. 


4. Meal and Intermediate Office 


This section is coyered completely only by Ath 788, Tif 222, 
‘Mess Gr 115, Tor 216, Crypt 404, Vat Gr 1877, and Vat Gr 1517. 
Sin 150 has nothing to say of this entire section, while the Hypo- 
typosis and Diatyposis only touch briefly upon what the monks 
‘eat after the Vigil, and indicate that Compline is omitted 


® Kekelidze says that tho “zadostoinik'” is sung threo times, twies 
quickly and once slowly. ‘The expression “ zadostoinik” is that used by 
the Slavonic hooks for the proper chants which are substituted on certain 
feasts for tho “AZ gore sung during the Anaphora. In view of the close- 
ness of the description of the Italo-Greok manuscripts which calls for the 
Cherabikon to be sung threo times (twice fast, and only slowly) one won- 
dors whether or not Kekelidzo has mistranslated the manuscript and the 
chant in question is not the Cherubikon. 
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The Meal 


‘The manuscripts fall into two categories according to where 
they situate the meal 

Iviron 754 and Ath 788 both situate this brief meal in the 
narthez. In the former it consists simply of the “elioyla” and 
two glasses of wine, whereas in the latter, nuts, figs, pulse, and 
wine are added. The Vatop 322 version of the Hypotyposis speaks 
of a meal of bread and fruit but does not say where it takes place. 
The Vat Gr 2029 version of the same, however, also includes cheese, 
fish, and eggs. Ath 788 says that the “psalm of the table” is 
sung and the lite takes place before the meal. After the usual 
thanksgiving, there is a reading from Gregory of Antioch : ‘’Exai- 
verde ual obras” (PG 88, 1847-66). 

‘Tif 222 and the Italo-Greek Typica (Mess Gr 115, Tor 216, 
Crypt 404, and Vat Gr 1877), however, situate it in the refectory. 
‘Tif 222, Tor 216 and Crypt 404 say that Ps 144 is sung as the brethren 
go to the refectory, Tif 222 adding that it is sung with Stichoi. 
Vat Gr 1877 specify that they eat the Antidoron (azaxgorsy) 
on their way there. In Mess Gr 115 and Vat Gr 1877 the meal 
consists of bread and hot “mrapiov”#* and wine, In Tor 216 
it consists of unspecified cooked dishes (‘‘ weyeipiag”) with oil. 
Wine is drunk, Tif 222 similarly speaks of “wine and one cooked 
dish”, In ‘Tif 572, the brethren remain in the church for the 
meal, sitting in their proper places. ‘The collarer distributes dried 
figs and wine. This variant, which follows the Model rather closely 
both as regards the location of the meal and the food eaten, is 
indicative of the growing importance of the Saba ‘T'ypicon in the 
Georgian church, insinuating its way even into documents of the 
older tradition, In Crypt 404 the menu is left to the discretion 
of the Higumen. 


The Intermediate Service 


‘The manuscripts may be divided according to whether they 
have as this service, Compline, or a short unnamed service, or, 
ag in the Model, Pannychis. After the meal instead of the Panny- 
chis, Mess Gr 115, Tor 216, and Vat Gr 1877 prescribe little Compline 
in the refectory. Mess Gr 115 and Vat Gr 1877 refer back to the 
practice of Christmas and Epiphany eves, limiting themselves to 


“This word is not found in the dictionaries. Tt is porhaps related 
to the demotic “‘nizrx”, which is a sort of pie made with cheese, veget- 
ables, or other foods. 
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pointing out that the Apolytikion is “‘O steyhuev "Tache. 
216, however, outlines the structure of the office. After the initial 
blessing, and the prayers of the reader, “ Acize” (3), “‘O xaro- 
dv” (=Ps 90) “ Med? tudv 6 Ged”, '* Mevayla Aéonowa”, Ps 50, 
Groat Doxology, Troparion, “Tod ndov oppayebévtos”, Theoto- 
kion “ToS DaBpria”, Kipte eaéyaoy (12), "Anbauors. 7 

After this, according to the same manuscript, the ecclesiarch 
and one or two cleries go to the church for Great Compline. Tt 
further adds that in some monasteries all the bretbren save the 
old and sick go to the church for this. Among the two readings 
mentioned in the course of this latter, Pseudo-Epiphanius’ “Tt 
otro" is alone specified. ‘The Canon is that of the Theotokos 
and not that of Holy Saturday Orthros as in the Model. Various 
Canons and readings follow until the beginning of Orthros. 

The Hypotyposis and Dintyposis have only the Trisagion 
instead of Compline®. (The former says that the Trisagion is 
rovited privately.) Tif 222 and Crypt 404 have neither Pannychis 
nor Compline. 

‘There is a short office in Crypt 404 consisting of the Trisagion, 
Pater, “Ore xar¥ades”, Theotokion “ Tévra Sntp Ewoury”, (sung 
wwice). Tif 222 simply mentions the Trisagion sung at the door 
of the refectory. After this, the brethren return to their cells 
according to both manuscripts. 

‘Ath 788, on the other hand, has the Pannychia as in the Model 
save for the following items. A second Canon is given. ‘The Tro- 
paria of the Canon are sung only twice. After the Kathisma of 
Holy Saturday there is @ Doxa with a repetition of the Kathisma, 
The reading which follows if there is time is not from Pseudo- 
Epiphanius but from Chrysostom’s Commentary on the beginning 
of the Gospel of St. John. ‘The reading after the sixth Cde (time 
permitting) is from the same Commentary. After the Trisagion, 
there is no Apolytikion, After the Apolysis, there is once again 
‘a reading from Chrysostom’s Commentary. 

‘The 14th century Tif 572 has an interesting variant in connee- 
tion with the Mesonyktikon. 


‘At the sixth hour, the bells are rung for Orthros®. They pray 
quietly. If there is to be a “‘ddenie” the patriarch enters the 


‘Thus the Vatopedi version of the Hypotyposis. ‘The Vatican ver- 
sion says that neither Compline nor the Trisagion in the refectory are to 
bo said. 

% Kexeuinze, Liturgideskie, p. 201, note 2 suggests that the Georgian 
word used might mean Mesonyktikon.” De facto, the structure of the ser- 
vice corresponds to this Intter. 
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sanctuary and changes into festive vestments ; he ineenses and 
says Ps 31,1. The Canon “ Volnoja morskojn” (‘ Kiyare 
Saideore”). Reading from the Theologian. At the ninth hour 
the bells are rung for Orthros... ete, 


‘The mention of the patriarch seems to bring us back to Con- 
stantinople once again, but if this item really stems from the au- 
thentic 14th century practice of SOPH, it is almost impossible 
to say how it found ite way here at such a late period. ‘The items 
indicated point to the Mesonyktikon of Sabba, as in the Model, 
although the presence of Ps 31,1 is surprising indeed. Perhaps 
the source was rather a late Typicon of the Jerusalem Patriarchate. 

‘Thus we find that the reading from the Book of Acts is totally 
absent from this tradition, ‘The elasticity of the Pannychis or 
Compline points to the fact that this service is more than anything 
else designed to fill the interval between Vespers and Orthros. 


‘The Silence of the Hypotyposis and Diatyposis Concerning the Vigil 
‘One wonders what significance is to be attached to the absence 
of an account of the Paschal Vigil in the Hypotyposis and Diaty- 
posis. As we have seen, there is only a brief mention of the time 
at which Vospors begin, and of the meal taken after them. ‘The 
next thing we find is a reference to the awakening of the brethren 
the following morning. Inasmuch as the second half of Vespers 
in this tradition is almost identical to that of SOPH, perhaps 
there was no need folt to explain this in a liturgical ordo, which, 
as we bave seen, limits itself to peinting out significant differences 
of feast days from the usual order of ceremonies. As a matter of 
fact, both versions of the Hypotyposis refer the reader to SOPH's 
practice with regard to the Easter morning Liturgy : 
th xank cuvhdeun gaddoueva dvelpwve... ob AMyouev, a4 wirdov th 
is eying, bodspatng napaBeBoutve 
For the rest, the remark about the brethren being awakened 
for Orthros points to the fact that there was not a continual service 
of prayer between the two offices. 


The Interval Between the Intermediate Office and Orthros 


It is more difficult to determine what sort of interval there 
‘was between Compline and Orthros in the other documents. Tor 
216 calls for Canons and readings at the end of Compline until 
the time of Orthros. At the other extreme Tif 222 and Crypt 404 


* Duaramvsxis, Typica I, 227. 
a3 
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after their brief prayer service in the refectory permit the monks 
to return to their cells until Orthros, A similar arrangement m 
have been practiced in San Salvatore, for Mess Gr 115 situates. 
‘the Apolysis of the Vigil at the fourth hour of the night. In bet- 
ween this and the ninth hour at which Orthros begins, there is 
only the meal and little Compline, which could not have lasted 
very long. Vat Gr 1887 does not specify the time of the Apolys 
of the Vigil but judging from the ceremonies which are alms 
identical with those of Mess Gr 115, one would judge that the samo. 
was the case, In Ath 788, on the other hand, we are only at the 
end of the Canon of the Pannychis by the eighth hour, around. 
which time Orthros begins. 

‘Thus Tor 216 and Ath 788 represent what was to become the 
standard practice in the later Saba ‘Typicon : a continuous ser- 
vieo extending from Vespers through the intermediate office to 
Orthros. ‘That this had not always been the practice of Sabba 
itself seems clear from the description of the Russian Higumen 
‘Daniel, who explicitly says that the monks retired to their ce 
after the conclusion of the Vigil. Orthros did not begin until 
the following morning. 

‘At this point there follows in the text of Tif 222 the excursus 
on the first part of Vespers of Holy Saturday according to the rite 
of Hagin Sophia, ‘This has already been discussed in Section Two. 


Conclusion 


As regards the meal, we find that the Studite documents 
situate it not in the church as does the Model but rather in the 
narthex or in the refectory. ‘The various manuscripts vary consider- 
ably in their prescriptions as to what it to be eaten. At one ex- 
‘treme we find Iviron 754 where the only items taken are the blessed 
‘tread and two glasses of wine, while at the other there is Vat Gr 
2029 which permits cheese, fish, and eggs. 

‘The Intermediate Office in these documents is only in one case 
the Pannychis of the Model (Ath 788). We find more frequently 
some form of Compline (most of the Ttalo-Greck documents). ‘Tif 
222 and Crypt 404 have only a brief office in the refectory after 
the meal, and the Hypotyposis and Diatyposis reduce the inter- 
mediate office to the recitation of the Trisagion. ‘The office of 
Orthros is separated from this intermediate office by an interval 
during whieh the brethren retire to their cells in the Hypotyposis, 
Diatyposis, and Ttalo-Greek documents. Only Tor 216 and Ath 
788 link the two offices together by a continuous eervice of prayer. 


Cuarrer THREE 


ORTHROS 


1. Preparations in the Narthex and the Entrance 


Most of the documents indicate that the service is to begin 
sometime between the second and third watches of the night ®, 


‘The Earlier Documents on the Gathering in the Narthex 


‘The indications of Sin 150 for the first part of this section 
are rather simple. It is said that the priest having changed, in- 
ccenses the people and comes with them to the narthex. ‘The two 
versions of the Hypotyposis, the Diatyposis and MS 380, after 
mentioning that the monks are awakened say that the semandra 
are rung. The brethren gather in the narthex and pray silently. 
One of the priests incenses the sanctuary and, as in the Model, 
comes along the north side of church incensing. Arriving at the 
Royal Doors he incenses the brethren. One or other of these 
manuscripts add other details ®. 


* Wo loarn from Vat Gr 2029 that tho brethren are awakened at the 
second watch, or the sixth hour. According to Vatop 322 and MS 380 it 
is at the third watch or the ninth hour, Ivir 322 says tho second or third 
watch, or the ninth hour, Ath 788, Mest Gr 115, Tor 216, and Vat Gr 1877 
indieate that the brothron gather at the ninth hour. Crypt 404 anc the 
Pentecostarion Crypt 486 limit themselves to saying that this gathering 
takes place “at night *. 

> Vatop 322 sayn thet when the brethren gather in tho narthex, the 
priests and deacons remain in the church along with the higumen, -Vatop 
522, Tvir 754, and MS 380 say that the priest is preceded by a lamp as 
hhe comes along the north aisle to the narthex. In Vatop 322 this is carried 
by the ceclosinreh, It further adds that the priest makes the sign of the 
cross in the doors before incensing the brethren. In MS 380 as the priest 
frrives at the doors, the higumen goes around to the brothron distributing 
candles. Ivir 754 also notes Inter on that the brethren carry. candles. as 
they enter the church, 
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The Later Documents 


‘Tho later documents (Ath 788, Tif 222, and the ensemble of 
the Ttalo-Greek manuscripts — Vat Gr 771, Mess Gr 115, Tor 216, 
Vat Gr 1877, and Crypt 486) all reproduce the elements held 


make reference to the fact that the brethren are given candles 
(by the higumen in Mess Gr 115, and Vat Gr 1877; by the priest 
in Tif 572). Vat 771 and Crypt 486 alone fail to mention these 
candles. Vat Gr 1877 insists on this item : 


4 meocoring Bavduce ci wep, raves npc ably deere, by § fararay 
vet Beyiueds raira bx tiv aod yer, ak ine fi, § neneab hy ea 
Adprade, Serovar xal ndvres. 


One or other manuscript adds details of its own ™, 


‘The Particularities of Grottaferrata's Typicon 


‘The coremony in Crypt 404 is adapted to details of local topo- 
graphy. All the lights of the church are lit, and the brethren 
gather in the “church of the chapter,” where those in Orders 
yest. ‘The higumen distributes candles which are lit. In a way 
similar to the Hypotyposis this document indicates that the higu- 
men, hebdomadary priest, deacon, and subdeacon along with the 
parekklesiarch remain within the Great Church at the Royal Doors. 
The monks proceed to the narthex passing through the doors of 
the “Camposanto” to the Royal Doors singing “jpnua” Ps 50 
or the hexapsalm. Having arrived there, the higumen or hebdo- 
madary priest incenses them. 


Thus, Ath 788 says that the priest inconses not only the sanctuary 
but around the entire outside of the church, preceeded by a deacon with 
a lamp. Tt also specifies along with Vat Gr 1517 that the brethren light 
their candies only after the priest incenses them. Tif 222 says that the priest 
‘vests in white. It does not specify that he passes along the north aisle 
on his way to the narthex. In Mess 115 and Vat Gr 1877 the priest in- 
eonses before the Holy Doors before coming to the narthex. When he 
arrives there, these doors are shut. The priest who incenses is preceeded 
by a deacon with lamp and candles in Moss Gr 115, by a cleric with lamp 
and candles in Tor 216, a deacon with candles in Vat Gr 1877. Mess Gr 
15, Vat Gr 1877 and Vat Gr 1537 alone speak of the three-fold signing 
of the doors with the censer before the incensation of the brethren. (This 
occurs later in Ath 788). ‘Tor 216 alone reproduces the note of the Model 
which says that the candllighter alone remains in the church. 


common by the older ordos described above, save that they all 
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The Entrance 


From this point until the beginning of the Canon, the manu- 
scripts present considerably different arrangements, In order to 
avoid confusion Chart D describes in general outline the content 
of the more important manuscripts. 

With the actual entrance into the church, our manuscripts 
fall into two different categories. On the one hand, we have 
Vat Gr 2029, Ivir 754, Tif 222, Vat Gr 771, Mess Gr 115, Tor 216, 
Vat Gr 1877, and Crypt 486 in which the entrance takes place in 
the simplest way. After having made the sign of the cross threo 
times in the doors and incensed the higumen and the brethren the 
priest returns to the doors and signing them opens and enters in 
silence followed by the brethren. ‘The priest returns to the sane- 
tuary now passing along the south aisle. ‘The others follow him 
into the church, presumably up the nave. ‘The care with which 
Mess Gr 115 insists that the entrance is made in silence seems to 
point indirectly to an awareness of another tradition (‘“...uévov 
oppayicag dvolyer ... sloepysueda ndtv td cwvdnov Ydnrovres””). 

‘This other tradition we find precisely in Sin 150, Vatop 322, 
MS 380, Athens 788, Crypt 404, Vat Gr 1609 (which here parta 
company with Mess Gr 115) and Vat Gr 1517, In these manu- 
scripts we find an initial “blessing” as in the Model. In Vatop 
322, MS 380, Ath 788, Vat Gr 1609, and Vat Gr 1517, the blos- 
sing is identical to that of the Model (‘' Aéza <j ‘Ayix”). In Sin 
150 and Crypt 404, it is the initial blessing of the Divine Liturgy, 
““Ebaoyquémy 4 Baodeia”*, Immediately after the response, 
“ Amen ”, the priest begins the Easter ‘Troparion, ‘“ Xpiovbc dvéary ”, 
(henceforth to be referred to as “X.A.” throughout the text). 
‘The people take up the same chant. Only in Crypt 404, however, 
is it sung threo times as in the Model. Vat Gr 1609 alone does 
not have the X. A. at this point, but it is said that the people enter 
the church in silence along with the priest. Thus the manuscript, 
rejoins Mess Gr 115 at this point. In MS 380 the priest lays aside 
the thurible after entering the sanctuary. 

Sin 150 also has the chant of X. A. once by priest and once 
by people, but before it we find a curious addition not found in 
any other manuscript we have studied in any tradition. After 
the Amen of the blessing the Pater is recited with the usual Ekpho- 
nesis, the Great Synapte follows, during which the priest says to 
himself the first of the series of Orthros prayers. After the Ekpho- 

% This is the usual initial blessing of Orthros in Crypt 404. Sin 150 
has a slightly different. version : “ Bikoynuémy Omipyer 4 Baovela 
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nesis, the priest begins the X.A. as in the other manuseri 
‘The people repeat it, then the priest repeats it, then finally 
people as they enter 
Vat Gr 1537 which contains fragments of a 16th century Ital 
Greek Horologion has no blessing in the narthex, but the X. 
sung before the entrance once by priest and three times by # 
assistants, 


Stichoi with “Xporde énory”” 


Crypt 404 is unique among the manuscripts of this tradition 
in that it situates the Stichoi from Ps 117 sung with X. A. entirely 
in the narthex, as in the Model. It indicates, however, only two 
Stichoi, which are sung by the higumen : Ps 117,24 and ibid., 27b-29 
with Doxa kai nyn. The higumen then repeats the first’ half of 
the ‘Troparion after which one group of the brethren completes it, 
the doors of the church are opened only afterwards ; the higumen. 
and the brethren enter as the Canon is sung. ‘There is no Syrapte, 
Ath 788 also begins the Stichoi of Ps 117 in the narthex. ‘The 
priest who sings the Stichoi curiously repeats at the end of each 
of these the second half of the Troparion (‘*... xa rots ev tote wwf 
") before the people sing the entire Troparion as @ refrain 

to his verses. ‘The Stichoi which are sung in the narthex are 
1) Ps 117,1; 2) ibid, 4; 3) ibid., 19. After these verses the Royal 
Doors are opened from within and the priest preceded by the dea- 
con enters going only a little beyond them. The brethren line 
up on either side of him, and the higumen goes to stand in his 
proper place. In this position the fourth Stichos is sung : Ps 117, 
v. 24, Priest and deacon then proceed to the Holy Doors from 
which the fifth Stichos is sung: Ps 117, 27be-28ab. ‘The brethren 
meanwhile go to their places. From the sanctuary the priest sings 
the Doxa, while the deacon incenses the altar and the sanctuary. 
After the final repetitions of the X. A. the deacon sings the Great 
Synapte from within the sanctuary. In this ceremony there are 
reminiscences of two entrances in other documents. First of all, 
there is a parallelism with HS 43 which links the chant of Ps 117,19 
with the opening of the doors of the church for the entrance of 
Orthros on Easter Sunday. But in this latter case, it is the Canon 
which is sung immediately afterwards. Secondly, we are re- 
minded of the entrace of patriarch with the newly-baptized in 
SOPH, where psalm verses are linked with various points along 
the way of entrance from the back doors up to the sanctuary. 
In this latter case, however, the similarity is strictly a ritual one, 
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because the psalms are different in each case as is the liturgical 
context of the ceremony. 

‘Apart from the two cases of Ath 788 and Crypt 404 which 
situate the Stichoi of Ps 117 partially, at least, in the narthex, 
the other manuscripts of this tradition treat of them only after 
the entrance. These latter differ as to the exact position of the 
priest for what follows*, though all affirm that he faces toward 
the East. Those manuscripts in which the entrance took place 
completely in silence now describe the first chanting of the X. A. 
three times by the priest, then three times by the assistants. MS 
380 also says that the brethren now sing the X. A. three times. 
"Vif 222 indicates that the brethren light their candles at the be- 
ginning of the X. A. 

‘Apart from the special cases of Ath 788 and Crypt 404 described 
above, all the manuscripts whether the ertrance took place in 
silence or not, now describe the chant of the Stichoi of Ps 117 by 
the priest, to which the people respond with the ‘Troparion X. A, 
In Tif 222, Mess Gr 115, and Tor 216 after singing each verse the 
priest adds the second half of X. A. before the people respond with 
the whole Troparion, as was the case in Ath 788, 

‘The Stichoi used are as follows : 


Sin 150, MS 380 Vat Gr 771, 

Crypt 404, Crypt 486 1) Ps 117,24 a) ibid., 27b 
Vat Gr 2029, Vatop 322, Iv 754 1) Ps 117,24 and 27b as one Stichos 
Mess Gr 115, Tor 216, Vat Gr 


1877, Vat Gr 1537 1) Ps 117,24 2) abid., 26-270 
3) ébid., 27b-28b 

Vat Gr 1609 1) Ps 117,24 2) ibid., 25-270 
3) ibid., 27b-29 

‘Tif 222 1) Ps 117,24 2) ibid, 25-270 


3) idid., 27b-28b 4) 280-29 


With the exception of Sin 150 and Vat Gr 1877 the Doxa fol- 
lows the Stichoi. After it the Troparion is repeated as usual, 
although Mess Gr 115, Tor 216, and Crypt 404 indicate that only 
the second half is repeated after the Doxa. Afterwards, the priest 


% In Vat Gr 2020, Vatop 322, and MS 380 he is said to stand bofore 
the altar. Tif 222, Vat Gr 771, Moss Gr 115, Vat Gr 1877, Crypt 486, 
Vat Gr 1069, and Tor 216 all sey that he stands outside tho Holy Doors 
facing the altar. The latter manuscript adds that the deacon stands fac- 
ing him with incense end manoualia. 
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sings the first half of the ‘Troparion again ; the people complete i 
MS 380 scems to indicate a final repetition by the pri 
at this moment that the priest enters the sanctuary. 
however, is not explicit on this latter point.) Vat Gr 1877 whi 
does not have the Doxa likewise calls for a repetition of the 
parion half by priest, half by the assistants, as the priest. en 


Special Cases 


Sin 150 has a curious series of elements after the last Sti 
and the usual repetition of the X. A. , 
pyerar mi 6 lepedg vb Xesorde dokarn, vat 6 dads * Kal vole &y 7ole pve 
act. 'O lapels” Kie, einbyyoor. Kal cots dv cols uvhuaon vat pm 
Dever yerd va dent splsov seat Aéyet xb Kp, Bhenoo, 86g 


A similarly curious item is found in Vatop 322, where after 
the Doxa and the repetition of the Troparion it is said: “ geyeras* 
TO Kvpl doouer vat ebihic» 'Avmardatws huepa”. ‘The reference 
seoms to be to the cantiole Ex 15,1-18, which thus seems to have 
been sung before the Canon, 

We have already seen in the second section that Tif 222 after 
its account of aster Sunday Liturgy provides an excursus on the 
beginning of Orthros according to what it calls the “rite of Hagia 
Sophia.” As was pointed out there, the main difference hetween 
the two versions which George describes corresponds to the two- 
fold division of the Studite documents themselves, which we have 
just seen: on the one hand, gathering in the narthex and silent 
‘entrance into the church ; on the other, gathering in the narthex, 
initial blessing, with, in some cases, certain Stichoi of Ps 117, and/or 
the chant of X.A. As we suggested above, George might have 
included the second account simply in order to present a fuller 
picture of the variations existing within the larger Studite tra- 
dition, 

‘Ab this point we find in ‘Tif 222, Mess Gr 115, Tor 216, Jena 
(which begins after the lacuna at the last repetition of the second 
half of the X. A.), Vat Gr 1877, and Vat Gr 1537 the Great Synapte 
along with the first Heothina prayer of the priest. 


% The two expressions, “Kople eidéyyaoy” and “Kips @éqoav”, 
aro indoed difficult to explain. ‘The “ Kigie eiadyzaov” is a literal trans 
lation of the expression, “ Barok, mar” found in the Syriae liturgies before 
the chanting of somo important item. A similar expression is found in the 
Byzantine liturgy before the chant of Ps 140 when this is sung by a bishop 
(*Etxéynooy, Aéororx”). Pethaps in tho present text the “Kipie, ei3é- 
‘yrisov” belongs whore the “Kige, &dja0v"” is, i.e, before the Doxa. 
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Stichoi from Ps 23 


In only three documents of this tradition do we find Ps 23,9-10 
in connection with the entrance into the church. Vat Gr 1537 
of 1573 A. D. and the printed Horologion of Grottaferrata of 1677 
A.D. indicate that immediately after the final repetition of X. A., 
the higumen (or priest in Vat Gr 1537) knocks on the door of the 
church with the cross three times saying Ps 23,9. Afterwards, 
a monk from within responds with v. 10a of the same psalm, The 
higumen responds with v. 10b, opens the door, and finally all 
enter. A marginal note in Mess Gr 115 indicates after the Royal 
Doors have been shut following the priest’s entrance into the 
narthex nok perk tod... ‘hy Spare mira” 4, 

Dmitrievskij affirms that the verses from Ps 23 were also 
called for in two 12th century Triodia of the monastery of Simono- 
Petras on Mount Athos (Codices 5 and 18), These have since 
been destroyed by fire and we do not know whether or not. they 
are Studite or Sabbite type books. Dmitrievskij does not specify 
how much of the psalm was used. 


Conclusion 


Thus we find that this group of manuscripts falla roughly into 
two categories as regards the organization of the first part of the 
office, In the first group after a preliminary gathering in the 
narthex the entrance into the church takes place in a very simple 
fashion without any preliminary blessing or processional chant. 
In the second group we find an initial blessing (though it is not 
always the same one as in the Model) and the chant of X. A. ‘The 
entrance follows immediately upon this, however, and we do not 
find the psalm verses of the Model until ajter the entrance, save 
in the cases of Ath 788 and Crypt 404, A further point of dif- 
ference lies in the fact that all of these manuscripts use Ps 117 
for their psalm verses instead of the Model’s Ps 67. (The verses 
from Ps. 23 are found for the most part only in later documents.) 
Ath 788 and the Italo-Greek ‘Typica (save Crypt 404) have the 
Synapte after these psalm verses with X. A., as does the Model. 


Cf, Annanz, Le Typicon, p. 247, note 23. ‘The reading of the manu- 
seript is difficult here. ‘The ‘dy ” probably stands for “ 2éyz1 ”. 
% Cf. Danremevsxny, Bogoslutenie, p. 414. 
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2. The Canon and the Ainoi 


‘The Canon which now follows is begun according to Sin 150 
by the psaltes, whereas in Ath 788, Tif 222, Mess Gr 115, Tor 216, 
Jena, Crypt 404, and Vat Gr 1877 it is the higumen who begins it, 
In Vat Gr 1537, it is the priest, inasmuch as this manuscript seer 
to be adapted for parochial use. Tif 222 adds that the khorog 
and the large candles are lit at the beginning of the Canon *. 

Sin 150 simply alludes to the Canon without specifying details 
about other items to be inserted in the course of its Odes. Vat 
Gr 2029 mentions in connection with the Canon two unspecified 
readings, the second followed by Ps 50; it is not clear if these are 
to be inserted into the Canon. ‘The other version of the Hypoty- 
posis, Vatop 322, also calls for the Canon and the reading of Gre~ 
gory Nosianzonus’ Easter sermon, “*Avaordacus jutou”. After 
the sixth Ode, there is the Kontakion (unspecified), “ ’Avéoraow 
Xptor05 Beacduevo.”, and Ps 50. Ivit 754 indicates the Canon 
along with an unspecified reading after the third Ode, followed 
by Ps 50, 

‘The ensemble of the other Typica (Ath 788, MS 380, Tif 222, 
Mess Gr 115, Tor 216, Jena, Crypt 404, Vat Gr 1877, Vat Gr 1537, 
and Vab Gr 1617) follow the order of the Model closely : the little 
Synapte after each Ode (save in MS 380 and Crypt 404) the Hypacoe 
after the third Ode the Kontakion-Oikos after the sixth, “*Avdor- 
aaty Xpior05 Yexaduevoe ”, throe times before the seventh Ode, the 
Exaposteilarion after the ninth Ode (sung only once, however). Tif 
222 adds a prayer of the priest after each little Synapte. It further 
refers to the Haster Kontakion as Hypacoe and to the Exapostei- 
lnrion as svetilen (= gorayoryoxsy). MS 380 also uses this term for 
the Exaposteilarion, after which there follows in this same manu- 
seript the fourth tone Resurrectional Troparion, Svetluju Voskre- 
senija. 

‘As regards the number of repetitions of the Heirmoi and 
‘Troparia, the indications are as follow : 


Heirmoi Proparia 
Ath 788 4 6 
MS 380 4 = 
Tif 222 2 4 
‘Mess Gr 115, Tor 216, Vat Gr 1877, Jena — wo 


Crypt 404 2 2 


The toxt adds that the small candles are lit after the * Blagoslovenno ". 
It is difficult to imagine what this refers to: According to the order of the 
text, it would seem ta occur at some point after the Canon. 
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MS 380, while it does not mention how many repetitions 
there are of the Troparia, refers to four Stichoi which are sung. 
‘These would presumably refer to the brief refrains inserted in 
between the Stichera in present day practice, unless we are to 
interpret them of the Stichoi of the Biblical Ode which might 
still have been used here. This same manuscript also contains 
further directives about the repetition of other items in connee- 
tion with the Canon. but we were unable to decipher the many 
abbreviations used in this description. Tif 222 says that after 
the Troparia, the Doxa follows with a repetition of the Heirmos 


Readings in Connection with the Canon 
Readings are frequent after the third and sixth Odes : 
After the third Ode After the siath Ode 


Ath 788 Grog. Naz: ‘Avaovéoeos An unspecified Adyos ig 
futon bopeie ele xb Tleemmyvpixsy 

MS 380 8 = 

Tir 222 Grog. Naz; unspecified ‘The reading begun after the 


third Odo is now complotod 


Moss Gr 115, unspecified reading 


Tor 216, Jena, = 


Vat Gr 1877 

Crypt 404 - Mark 16,1-8 (= a second 
Eothina Gospel) 

Vot Gr 1537 — - 


It will be remembered that Vatop 322 also has the reading 
from Gregory of Nazianzus, ‘’Avacrdceas tugex”, in connection 
with the Canon, but the exact place is not specified. Mess Gr 115 
and Vat Gr 1877 say that if the higumen wishes, a reading may be 
added after the little Synapte of each Ode. Crypt 404 is unique 
in calling for the reading of the Gospel at Easter Orthros. As we 
have seen in Section One®, Barb Gr 350 and 382 refer to the 
Gospel being read at Easter Orthros in Palestine and in Constan- 
tinople but do not seem to prescribe it for their own use. 


The Absence of Ps 50 and Other Items 


Ps 50 is absent from these Typica as is the caso with the Model. 
One or other has certain particularities. Ath 788 says that the 


* Cf. p. 77, note 151. 
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brethren extinguish their candles after the little Synapte following 
the first Ode. At the ninth Ode, as the priest begins the Heirmos, 
all light their candles and keep them lit until the Apolysis. Mess 
Gr 115 and Vat Gr 1877 along with MS 380 and Ath 788 specify 
after Ode 6 that Ps 50 is not sung. This points to the fact that 
the usual place of this psalm at Orthros in these manuscripts was 
precisely at this point%. Crypt 404 has a distribution of fragrant 
herbs afer the Canon but does not have the Exaposteilarion. By 
the time of the printed Horologion of 1677 this monastery had 
adopted the latter as well as another ceremony: At the ninth 
Ode, the higumen takes the trikirion and making the sign of the 
cross with it sings the Heirmos of the Ode, It also gives two poetic 
items not found in the Model : “Xprasie 7b xaivéy Mdoya” and 
“0 diyyeog t6a"". Vat Gr 1537 adds a second Exapost 

after the first: “3b droaréios". Tt also has a “ Kathisma": 
“Ty bv Mdoya huépa” following the Hypacoo. 


Excunsus oN te Powricar, Mavertan 1x Manuscripts OTHER 
‘Hay vee Tyerca 


Order of the Pieces 


The various Triodia-Pentecostaria cover the section of the 
Canon and its poetic inserts. ‘The musical manusoript, Mess Gr 
129, also contains the Hypacoe and Kontakion, An interesting 
phenomenon is the fact that the order of poetic elements in cer- 
tain manuscripts is different from that described by the Typica. 
‘The 11th century Vat Pius II Gr 30 presents the text of the Canon 
with Hypacoe, Kontakion, and Exaposteilarion inserted at the 
same place as in the ‘Typica. Vat Gr 771 presents first the text 
of the Hypacoe followed by that of the Canon uninterrupted by 
any poetic elements. A second Canon then follows. Vat Barb 
Gr 484 has no Hypacoe, but in the text of the Canon the Kon- 
takion and Exaposteilarion are both in place. Vat Gr 2118, Crypt 
210, and Crypt 486 have the Hypacoe first, with Kontakion and 
Exaposteilarion in place. De facto. the presence of the Hypacoe 
before the Canon instead of after the third Ode is more in line 
with usual Saba practice throughout the year, where it occurs 
in connection with the Cathedral Vigil section of Sunday Orthros. 


* This is the caso on days when there is no Stichology. Cf. ARBANz, 
Le Vypicon, p. XXXVI. 
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‘This discrepancy between the Typica and Triodia-Pentecosta- 
ria, which in some cases are contemporary with them, may be 
explainable in terms of a certain conservatism in liturgical books 
which contain only poetic elements. ‘These can afford to copy items 
from older codices in the same order as they occur there. Instruc- 
tions for their use can be placed in the Typica which are intended 
precisely to regulate the use of the pieces in the anthology-like 
collections of the Triodia and the Pentecostaria, 


Vat Gr 788 


We have a striking example of this phenomenon in the Pente- 
costarion Vat Gr 788 of 1170 A. D., which despite its relatively 
late date (39 years Inter than the Typicon of Luke) preserves ele- 
ments of a greater antiquity, Here we find the following order : 


Hypacoe 
Kontakion and six Oikoi® 

various Stichera 

Canon of Damascone with extra Troparia 
Exaposteilarion Lagxt dnvadoug 

“Azpavee unrhp (without title) 


After Ode 6 of the Canon there is a note that the Kontakion 
is to be found “above”. There is, however, no such reference 
to the Hypacoe after the third Ode. After the Heirmos of the 
ninth Ode we find the poetic toxt : (the title is illegible) " Meydauvov 
xh woo shy avaardvra zprhussov x zkqov”. This is the poetio 
text currently found in connection with the ninth Ode in present 
day Easter Orthros according to the Greek usage, Vat Gr 788 
is the only manuscript which we have studied that contains it, 
A note adds that this “‘ K (three or four illegible letters)" (= xé- 
uxt) is repeated “xard oxqy,”. Four Troparia follow. A note 
following the Exaposteilarion and the poetic text linked with it 
refers the reader “above” for the Stichera to be used for the 
Ainoi. 

‘Thus Easter Sunday clearly falls into two parts, A first seo- 
tion without rubrical indications lists various poetical compositions : 
Hypacoe, Kontakion and Oikoi, Stichera. A second section be- 
ginning with the Canon follows the order of the service such as 
it exists in the various Italo-Greek Typica. Here, however, there 
are brief rubrical indications referring the reader back to elements 


* Cf. Romanos, Cantioa, “On The Resurrection” VI, pp. 224-26, 
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from the first section, when they need to be fitted into the o1 
described in the second section. ‘There is every reason to belie 
‘that tho first soction represents an older collection. The Konta: 
ion still preserves some of its Oikoi, which in the course of tit 
were lost, as the new genre of the Canon grew in importance. 
further archaic feature of this section is the absence of the Can 
One has the impression that the scribe copied an older collection 
of poetical compositions without altering its order. He then 
ceeded to copy the more recent clement of the Canon, indicat 
where necessary what elements from the older collection were to 
be used. While this division is helpful in showing which elements 
are the most ancient in the various poetical texts of the service, 
it does little to help us with the question of how these older ele- 
ments were organized before the introduction of the Canon. ‘The 
cases of Vat Gr 771, Crypt 210 and 486 suggest that the insertion 
of the Kontakion-Oikos into the Canon preceded that of the Hy- 
pacoe. Vat Pius II Gr 30, on the other hand, which inserts both 
Hypacoe and Kontakion into the Canon, shows that in some cases 
the older poctical material was incorporated into the newer struc 
tures even in the ‘Triodia-Pentecostaria. 


Mess Gr 129 


‘One of the musical manuscripts we have studied also presents 
cloments that pertain to this section of Orthros. It is Mess Gr 129, 
a collection of poetical items with music. Strictly speaking, it is 
nob a Sticherarion as the pieces it contains are of various genres. 
No mention is made of the Canon, logically enough, as this would 
‘be found in the Heirmologia. Its content for the Easter services are : 


Holy Saturday Vespers : 
Stichoi of Ps 31 for the entrance of the Vigil 
Ps 81,8 with 3 Stichoi: ibid., vv. 2, 5ed, and 11. 
Kontakion of Holy Saturday 


For Easter Sunday : 
Hypacoe IgctaBotee (in two musical versions) 
Kontakion El xai év the@ 
xb reve (n)e(o)oz(&)p (tov): "Avaorég 8 "Trootg 
Oikos of the above Kontakion (1) 
Alleluia : Ps 101,14 Stichos: ibid., 20b 
Koinonikon Zépa Xpiozo3 (two musical versions) 
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The ensemble of elements are those found in the Italo-Greek 
books save for one item : the Troparion indicated for Ps 50 (‘* Pente- 
costarion”), As we have seen, none of the Italo-Greck Typica 
have Ps 50 at Easter Orthros. Indeed, along with several other 
‘Typica, Mess Gr 115 explicitly says that Ps 50 is not to be sung 
on Easter. Further, this same manuscript docs not usually have 
a Troparion-refrain for Ps 50 at Orthros *. 


Crypt 300 

Before leaving the question of the Canon and other poetic 
items sung in conjunction with it, we would like to discuss briefly 
the content of the ancient Triodion-Pentecostarion contained in 
the 10th century codex of Grottaferrata, Crypt 300, Tt is unfor- 
tunate that the Easter section of this manuscript is in a poor stato 
of preservation, ‘The general outline of its contents, however, 
are discernible. After Orthros of Holy Saturday we find « new 
heading for Easter Sunday. Under this we find : 


249 (wou): Tod rior ogpaysadérr0, 
Twaitxes npis tiv tee 
axparbrat (sic) Typ0vv .. 


TpchaBoton. 

Zs, Ke ox: eight Stichera from among those assigned to 
Easter by various manuseri pts 

Easter Canon of Damascene with no interruptions 

(There follow 8 or 9 lines which aro, for the most part, 
unintelligible.) 


‘The assignment of the Easter Stichera to Ps 140 is very strange, 
for the series of elements before and after them clearly’ relate to 
Orthros. One would tend to suspect that this title was added 
later, but as a matter of fact, it is written in the same hand as the 
rest of the material and in continuity with the text without ad- 
ditions in the margin as is often the case in other manuscripts 
adapted for later use by additional rubrics. 


© This remark is made after the sixth Ode of the Canon, in line with 
the fact that it would be expoctod at this place according to the usual prac- 
tice of the monastery on a feast with no Stichology at Orthros. Cf. ARnAX2, 
Le Typicon, p. XXXVI. 
“Ps 50 at Orthros is followed by @ Troparion which is called “mevre- 
xoorégum ” on certain days during Lent. (Cf. Annanz, Le Typicon, p. 198). 
i a Troparion interealated between every two verses on Good 
p. 237). 
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‘Apart from the presence of the Kathisma at the beginning 

and the absence of the Kontakion, the series of items follows rather 
closely that of Vat Gr 788: 

Hypacoe 

(Kontakion) 

Stichera 

Canon 


The “Tovaines npdg tov r4gov"” is not in Follieri’s listings, 
nor have we found it in other manuseripts we have studied. 


Vat Reg Pius II Gr 30 


‘The collection of Stichera in Vat Reg Pius II Gr 30 presents 
some interesting points of contact with that of Crypt 300. First 
of all, it reproduces the first mode plagal Stichera of this latter 
adding, however, the Sticheron, “Acirs dxd Sac”, ‘This little 
collection bears the same heading as in HS 43: “‘xpb¢ <b "Hydng 
31 hua". There then follows the “ "Avacréceas ubox xa) Aayrpy- 
yOduev", the usual Doxastikon of these Stichoi in the various 
traditions. 

Then there comes a series of three Stichera which aro like- 
wise found in. HS 43 and Crypt 300 and in the same order: “”Ayad- 
Auaduede 77, Moxa vb otBdouov, and “ Tdoyn xabaprhproy ”. 
These Stichera, completely absent from the three Athonite Sti- 
cheraria we have studied, turn up again in Sin 736, Finally comes 
the ““Ayyehor oxigrfoase"”, not found in Crypt 300. 


Crypt 486 


‘The collection of Crypt 486 is very similar to that of Vat 
Pius IL Gr 30, The group of first tone plagal Stichera which begins 
the collection is identical in both, as is the “’Avacsicews “yugpa ” 
which follows. ‘Three other Stichera of the first tone plagal follow. 
‘Then we find the Stichera common to HS 43 and Crypt 300 men 
tioned above. This manuscript however adds a fourth given 
in Crypt 300, but not in Vat Reg Pius IL Gr 30: “ Mdoya 78 wax 
dev”. Finally there are two Stichera from the Ainoi Stichera 
of Evergetes. 


‘The Athonite Sticheraria 


‘We have already pointed out the great interest of the Atho- 
nite Sticheraria, Lavra T’ 67, T 72, and Vatop 1488. In terms 
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of content, however, they are limited to providing Stichera for use 
at Holy Saturday Vespers and Easter Sunday Orthros. For this 
reason they have little to tell us about the order of elements in 
the office as a whole. We will consider their content in greater 
detail in our discussion of the Ainoi Stichera of Easter. 


Conclusion 


Our consideration of these documents has shown that they 
are largely anthological in character. For the most part, they 
are not concerned with indicating the precise use of the material 
they provide. For this reason they have been able to conserve 
certain archaic items that have been lost in the 'Typica, First 
of all, the order in which the items occur in these collections often 
differs from that of the Typica. This suggests that the scribes 
copied the material in the order in which it occured in the older 
books that they used as Models without feeling the need to re- 
arrange the pieces according to their actual use. ‘The Canon, for 
instance, very frequently occurs at the end of the entry on Easter 
rather than in its proper place. Vat Gr 788 which does enter into 
some rubrieal detail begins by listing the series of more ancient 
chants. Only in connection with the Canon, which follows these, 
does it provide indications for the order of the chants. ‘This order, 
however, begins with the Canon itself. In two instances thes 
indications refer the reader back to the first section of chants for 
certain items needed. As interesting as this is, however, it is 
impossible to draw any concrete conclusions from these documents 
about the precise structure of the office of an earlier period. 

As regards their content, we have shown that there are some 
interesting parallels between Vat Pius II Gr 30, Crypt 300, Crypt 
486, and HS 43, thus suggesting a possible Palestinian influence 
in these Italo-Greek books. Many of the Stichera these have. in 
common with HS 43 do not appear at all in the Athonite Stiche- 
raria we have studied. 


(end of the Excursns) 


The Rest of the Service in the Earlier Documents 


After the Canon, certain of the Typica are rather vague as 
to the exact content of the service. For convenience’s sake we 
will now consider the witness of these documents for the section 
between the Canon and the kiss of peace. 


1“ 
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Sin 150 after mentioning that the psaltes begin the Canon, 
says that after the Great Doxology and the Trisagion which fol- 
lows it the service of the reading of the Gospel follows. From this 
we are led to believe that ordinary Sunday Orthros is celebrated 
even with the Great Doxology, which is absent in the other docu- 
ments. If there were some unusual feature about the service, it 
would have been indicated. We have already discussed in con- 
j m with the Jerusalem tradition the Gospel reading included 
in this manuseript. After it, we find a veneration of the Gospel 
and the mutual exchange of the kiss of peace. 

Vatop 822 indicates after the “*Avéozanx Xpiatoi ": xa 
8.N'. nal dmonter 705 SpOpo0 4 dcohovdia.” The word “ érohier”” 
probably meons ‘‘is concluded” rather than that the Apolysis 
follows immediately after Ps 50. ‘This is born out by the witness 
of Vat Gr 2029 which continues after its reference to the Canon: 
“xa wer thy courkhpwaw 705 bpOpou, yhvera 6 donasyds xal h 
axéivag, .” Ivir 754 has a similar remark. ‘The explicit reference 
to Ps 50 in theso documents is unique among this group of manu- 
soripts and, indeed, among all the monastic Typica we have studied. 
In view of the implication found in Sin 150, Vat Gr 2029, and 
Ivir 754 that the Orthros service continues as usual we might as 
sume that it was also present in these latter ‘Typica ®, 

In view of the fact that theso early documents which limit 
themselves to describing the particularities of the Easter service, 
have nothing to say about this section of Ortbros, it would seem 
that the office presented no particular differences from ordinary 
festal Orthros. What does differ (the first part of the office from 
the gathering in the narthex through the Canon) is described in 
a fair amount of detail. Thus we believe that they represent a 
first period in the history of the Studite liturgy, one in which the 
Orthros service, although it presented certain peculiarities in its 
first half, followed the ordo of ordinary Sunday Orthros from the 
Canon until the end. The other manuscripts of the Studite tradi- 
tion, however, conform more closely to the Model. 


‘The presence in Mess Gr 129 of a refrain for Ps 50 on Easter Sun- 
day, as we have pointed out above, presents an anomaly in that the Ty- 
picon of this monastery does not use this psalm at Easter Orthros. in 
the light of the fact that the earlier group of Studite documents seems to 
have had this psalm, it is possible that the present document has here pre- 
served an item from earlier Studite usage. 
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The Ainoi and Their Stichera in the Later Documents 


With regards to the Ainoi, apart from Mess Gr 115 and Vat 
Gr 1877 in which they are curiously omitted altogether, the other 
manuscripts fall into two groups : 


1) Tif 222, Crypt 404, Tor 216, Jena, and Vat Gr 1537 have the 
Ainoi along with the same four Anastasima Stichera of the first 
tone as are found in the Model. Tor 216 and Jena add to these 
the first two Anatolika Stichera of the same tone. 


2) Lavra I’ 67, P72, Vatop 1488, MS 380, and Ath 788, on the 
other hand, assign as the Stichera for the Ainoi several proper first 
tone Stichera, Lavra T’ 72 bas six of these, while T 67 has four. 
‘Those found in the latter are all in the former : “ Shyspov cwryola 
3 x6oum boog te”, “"Avaatiaeug tutpa xaprogophowpey”, “ Thc 
raynpic xa) bvB6Eo”, and “Td yaxdprov Hdeya.”. The others have 
only three of these: MS 380 and Ath 788 have the first three ; 
Vatop 1488, the first, third, and fourth *, 


The Paschal Stichoi and Stichera 


After the last verses of Ps 150, Lavra I 67 and MS 380 in 
cate the Doxa with its Doxastikon. ‘The other manuscripts 
however, (Lavra I’ 72, Vatop 1488, Ath 788, Tor 216, Jena, Crypt 
404, and Vat Gr 1517) add two Stichoi from Ps 67 (v. 2 and v. 3) 
before the Doxa with two Stichera : “Ildoya tepdv” and “ Acire 
xb Séac" 8, Mess Gr 115 and Vat Gr 1877, which had omitted 
the Ainoi, also have these verses immediately after the Exapostei- 
larion but they add another Sticheron in this way : 


Tdeya tepéy 
Ps 67,2 
Tdoza 6 Xprorb¢ 
Ps 67,3 


® The fourth of these seems to have beon proper to Athos. Wo have, 
nd it in any other manuscripts. 

In Tif 222 we read : “ khvalite ... with stichoi : Da voskresnet Bog ete. 

to which the people respond: Khristos voskrese ..." ‘This seems to sug 

gest that X.A. was used as a refrain with the Stichoi from Ps 67. It 

may well be that Kekelidze docs not present the text accurately. 

“In Lavra 72, folia 44 and 45 are missing. ‘Thus the collection for 
Easter Sunday is incomplete. These folia would have contained the verses 
from Ps 67 and the two Stichera that go with them. ‘Th ineipits of these, 
however, are found throughout Easter week in the same order as they oceur 
in T 67 on Sunday. Thus, there is a strong probability that they actually 
were on the missing folia of I 72, 


not 
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Acre dxdt Séac 
Adin 
*Avaarioeas futon 


‘These manuscripts seem to treat these Stichera as Aposticha, 
in which the first Troparion habitually. precedes the first Stichos, 
Thus we find within the Studite tradition a two-fold divergence 
in the matter of the Ainoi and the Stichoi which follows them = 


1) For the Ainoi, Tif 222 and four of the Ttalo-Greck documents 
use the first tone Anastasia Stichera, while the others (stemming 
from Constantinopolitan monasteries and from the Holy Mountain) 
have special Haster Stichera of the first tone. 


2) With regard to the Stichoi from Ps 67, we find that Lavra P 67 
and MS 880 make no mention of them, while the other manuscripts 
have only two Stichoi (corresponding to vv. 2 and 3 of the psalm). 
‘Dhis stands in opposition to the Model with its four Stichoi and 
Stichera, 

Do these alternatives stem from different local variations 
within the Studite tradition, or do they correspond to successive 
periods in the history of this tradition? It is difficult to give an 
adequate answer to this question in view of silence of the ea 
Studite documents, Both Hypotyposis and Diatyposis have noth- 
ing to say about the Ainoi but give the impression that from Ps 50 
onwards, Orthros proceeds as usual. 

With regards to the first point (Ainoi Stichera) these early 
documents concern themselves little with poetic items, so the ab- 
sence of any mention of them cause little surprise. The use of 
special poetic matorial in preference to Octoechos items we found 
to be a characteristic of the Studite books for Vespers of Holy 
Saturday. ‘This indeed was one of the characteristics that sot it 
apart from the Sabbite tradition. ‘Thus, the special Stichera 
prescribed by the books of Athos and the Constantinopolitan mon- 
asteries of Evergetes and of the Dormition of the Theotokos aro in 
accordance with this principle we saw at work in the Vesper service. 

With regards to the group of documents that use the Anasta- 
sima, it is well to remember that ‘Tif 222 shows considerable traces 
of Palestinian influence, its prescriptions corresponding on several 
seores to those of the Model. ‘Thus it presents something of a case 
apart. ‘Tho other documents of this group are all Italo-Greek. 
It is interesting, however, to note that two important Italo-Greek 
documents do not concur in this use of the Anastasima: Mess 
Gr 115 and Vat Gr 1877. These latter, as we have pointed out, 
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omit the Ainoi altogether in favor of the two Stichoi from Ps 67 
used with three Stichera. This lack of unanimity among the 
Italo-Greek documents and the curious omission of the Ainoi in 
Mess Gr 115 and Vat Gr 1877 seems to point to the fact that the 
arrangement we find in these books is relatively recent. 

We have something of a confirmation of this fact, if we consider 
that in the poetic and musical collections of the Italo-Greek Sticher- 
aria and Triodia-Pentecostaria, we find precisely the Stichera 
assigned by the Athonite and Constantinopolitan documents for 
the Ainoi. We find, for instance, in Crypt 292 (of the end of the 
10th century, thus rather near in time to Lavra T 67) the three 
Stichera we indicated above in the same order in which they occur 
in-Lavra P 67 and 72, MS 380, and Ath 788. Similarly, in Mess 
Gr 110 the first and second of these Stichera along with the one 
used by these same for the Doxasticon appear at the head of the 
collection for Easter Sunday. Some of them also appear in Vat 
Gr 771 (which has the first and the third) and Vat Gr 788 (which 
has all three), although in these documents the Stichera have simply 
been listed as “Erepa ozeznpd ” (Vat Gr 788) or appear in a larger 
collection of first tone Stichera with the heading, “A220”. 

We believe that these items point te the fact that these Stichera 
were once in use with the Ainoi in the Italo-Greek tradition before 
they were eventually relegated to the anthology-like collections 
of the Sticheraria. ‘The only other hypothesis for their original 
use is that they would have been sung with the verses of Ps 67, 
but this is ruled out by the fact that the other Stichera used with 
Ps 67 (well attested to by the Italo-Greek sources themselves along 
with other Studite documents) belong to the first mode plagal, 
whereas the ones in question are all of the first mode authentic, 
‘This leads us to the conclusion that the use of the Anastasima 
Stichera in certain of the Ttalo-Greek books in connection with 
the Ainoi represents a later usage, which is perhaps due to Pales- 
tinian influence. 

With regards to the second point, namely the question of the 
verses from Ps 67 sung with the Stichera, the silence of the Hypo- 
typosis and Diatyposis might he more significant than in the case 
of the Stichera used with the Ainoi. Here we are dealing with 
an item which departs from normal Sunday practice, and had 
these verses and Stichera existed in the early practice of the Studion 
and of the Lavra for Easter Sunday, these two documents would 
have called attention to them, as they do in the case of other unusual 
elements of Easter Orthros. This seems to be borne out by the 
fact that the earlier of the Lavra Sticheraria makes no mention 
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of these verses but indicates the Doxa immediately after the last 
verse of the Ainoi, there being no question of first tone plagal 
Stichera save in the case of the Doxasticon. MS 380 has preserved. 
a similar arrangement, save that even for the Doxastikon it re- 
mains in the first mode authentic, repeating the "* Zhyepov owzyeta” 
used as the first Sticheron. 

Furthermore, Ath 788, which has these verses, nonetheless 
introduces them with a note that has an apologetic air to it: “ Tidy 
ta (Biduera, eiplonovrar navrayo3 dadnoueva, elza bvoduevos, Méyouey 
arizav elg tyov mr a! *Avaoriza ete.” Had these verses’ been of 
long-established practice there would have been no need for the 
elaborate introduction. 

We feel that these items suggest the probability that the psalm 
verses with tho first tone plagal Stichera represent @ later usage, 
It is difficult, howover, to speak more conclusively for want of 
other documents. 

One thing is clear: by the time we hnve evidence of the use 
of these Stichoi they are limited in number to two, corresponding 
to the first two verses of the psalm. A further item which is ex- 
tremely constant is the use of only twoStichera with them: “lacya 
tepdv”, and“ Achre dd Oéze”. Mess Gr 115 and Vat Gr 1877 
alone have three Stichora. The reason for this, however, as we 
have just seen, is that these documents treat the Stichera after the 
Ainoi as Aposticha ; hence there was need of a third ‘Troparion to 
precede the first: Stichos #, 

‘Thus these first two Stichera stand apart from the rest of 
thoso used with them in the Model not only by the fact that they 
alone are used by many early manuscripts but also by the fact of 
their parallel structure. Mess Gr 115 and Vat Gr 1877, which 
use a third, do not chose one of those currently found in the Model 
but another with the same structure as the first two. 


“To our surprise, however, for Eastor Sunday Vespers, Mess Gr 115, 
which uses these same Stichera as the Aposticha of Vespers, adds a thied 
Stichos, causing the unit to begin with the first Stichos rather than the 
first Troparion. With regards to thoso Stichera, ef. Srausx, Further Note, 
p. 177. He adds that the heading under which these ocour in HS 43 points 
to the poom that served as model for their structure : “...[pi¢ <b “HySas 
30 tus.” It also served as model for soveral other compositions, among 
which are two Baster Stichera: day 6 duvbe fuiv sébura vod 203 and 
Tidoya 3 duvbs... Oelov ogéeyov. To these indieated by Strunk (p. 178) wo 
may add the Sticheron found in Mess Gr 115 and Vat Gr 1877: doya 
4 Xpiords uly sS8umm. - 
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The Doxa and Its Sticheron 


After the verses from Ps 67 and the Stichera that accompany 
them (or after the Ainoi in the case of Lavra I’ 67 and MS 380) 
we find the Doxa followed by the Sticheron ; “’Avacvécews juéea 
val Rauxpouey” in the ensemble of all the manuscripts. MS 
380 seems to stand alone in using “ Ziyepov aormpla.”” in this func- 
tion. Thus in the Studite tradition the Kai nyn is not divided 
from the Doxa, and only one Sticheron is used after it unlike the 
Model which has one for the Doxa and another for the Kai nyn *. 


Stichera for Easter Week in Some Collections 


‘The collections of Lavra T 67, T 72, and Vatop 1488. pro- 
vide material for Easter week as well. Lavra I 72, which re- 
presents the largest collection, contains Stichera for both Vespers 
and Orthros. At both of these offices we find the verses of Ps 67 
as on Easter Sunday and along with them the same two Stichera, 
as are found there. For the Doxa, however, new Stichera are 
provided for each day of the week. Lavra T’ 67's collection is 
more limited. After the Doxastikon of Easter Sunday Orthros 
it lists @ series of eleven other Stichera, each of which bears the 
simple title, “20”. Textually, however, they correspond to 
the weekday Doxastike of Lavra T' 72. Strunk proposes that 
these were used for the same purpose. Vatop 1488 similarly 
lists a series of nino Stichera to be used for the Doxastika during 
the week. Among these we find seven of the Doxastika collection 
of Lavra P72. It adds, however, two items which, though found 
in T’ 72, are not used there as Doxastika, 

‘These items are beyond the scope of our study, but we have 
drawn attention to them because a consideration of the Doxastika 
collections of these manuscripts shows that there is one item which 
they all had in common : they all end with the X. A. in imitation 
of the one used on Sunday. In the case of Vatop 1488 which uses 
two Stichera not used in this connection by the two earlier docu- 
ments it adds the X. A. to make thom fit the group ®. ‘The Ttalo- 
Greck documents also contain collections of Stichera, which though 


© In Crypt 404 this Doxastikon is delayed until after the reading from 
Gregory of Nazianzus and the kiss of peace which take place immediately 
after the Acize dnb Sézc. 

“Srauxx, Purther Note, p. 180. 

© Thid., p. 181. 
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they no Ionger bear the title of Doxastika, correspond in some 
measure to those of Athos ®. 

The collections are, to be sure, far from identical. Not all 
the items in the Athos Sticheraria are found in these, and here 
there are some Stichera found in other traditions, as will be seen 
from the Index of incipits. 


The Great Doxology in MS 380 


‘MS 380 like Sin 150 says that the Great Doxology is sung. 
It adds the phrase : po tikhu, which is probably related to such 
expressions in Greek as “jue” which indicate a simple recitative 
style of performance. 


Conclusions 


‘Thus we find that in the block Canon-Ainoi, the Studite doou- 
ments present what we feel to be the evidence of successive periods 
in tho history of the development of this tradition. 

‘The most basic difference we find in these documents concerns 
the structure of the entire section of Orthros from the Canon through 
the kiss of peace, In an earlier group of manuscripts this part. of 
the offico seems to follow the normal structure of Sunday Orthros. 
In the later group we find a closer approximation of the services 
of the Model, which omits the important items, Ps 50 and the 
Great Doxology. 

Further, among this latter group of documents there seem to 
be other traces of different strata in the history of the Studite 
liturgy. With regards to the Stichera used at the Ainoi, we found 
that the earlier practice of this tradition was to use proper Stichera, 
whereas later use conformed to the Model in adopting the Anasta- 
sima of the first tone. Mess Gr 115 and Vat Gr 1877 are unique 
in omitting the Ainoi altogether. 

With regards to the verses of Ps 67 and the Stichera used with 
them after the verses of the Ainoi, we find that these are only 
two in number. Mess Gr 115 and Vat Gr 1877, which add a third 


Tho collections of Eustor Stichora in the Italo-Greck documents 
‘usually have very vague headings without specification of the exact use of 
the items. ‘They generally fall into the following groups : 1) first mode 
pligal Stichora, all following the metre of Idcye tepiv, 2) first mode au- 
thentie Stichera, corresponding more or less to those ‘used in the Athos 
books as Doxastika, cach concluding with X.A., 3) first mode authentic 
Stichera corresponding to those used in the Athos books for the Ainoi. 
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Sticheron, use one which conforms to the rhythmic pattern of the 
first two. This differs from the practice of the Model which bas 
four Stichoi and four Stichera, only one of which follows the rhyth- 
mic pattern of the first. In connection with the Doxa we find only 
one Sticheron, unlike the Model which has one for the Doxa and 
another for the Kai nyn. 

A further point where these documents depart from the prac- 
tice of the Model concerns the choice of readings in conneotion with 
the Canon. None of these are found in the Model. 


3. Kiss of Peace and Conclusion 


The Kiss of Peace 


The ensemble of the Typica (save MS 380) deseribe the kiss 
of peace exchanged between the brethren immediately after the 
Ainoi. It is simply mentioned in Sin 150, Vat Gr 2029, and Ivir 
764. This latter adds, however, that X. A. is sung during it. 
‘Tif 222 says, ‘“... they go out to the front of the church in vest- 
ments and the kiss of peace is begun.” Nothing further is said 
of the rite of the kiss, 

‘he other documents describe the ceremony in greater detail. 
In general they follow the same Ordo as in the Model : priest, 
deacon, and higumen followed by the brethren kiss first the Gospel 
held by the priest, then each other. X.A. is sung during tho 
ceremony. ‘The place at which it occurs varies‘, In addition 
to the X.A., Sin 150 says that the Troparia, “ Eégpaséodooa 
ot oipavot” and “ At uvpogépat yuvalixes” are sung during the core- 
mony. Vatop 322 gives only the first of these. 

Crypt 404 has some peculiarities of its own. First of all, it 

ituates the Doxa of the Paschal Stichoi after the kiss of peace. 
The Ekphonesis, “Ost 005 éoxw 4 Gaoiisia”, is assigned to the 
higumen. There follow the Troparion, “Tod 2idov c@puyeadEveos ”, 
and a Theotokion, which is specified in the 1677 Horologion as 
“ Tod PaBoria @deyEauévov”, and finally the “cuvénry tév alchoewv”. 


4 Vatop 322, Tor 216, Crypt 410 situate it at the Holy Doors as in 
tho Model ; Mess Gr 115 and Vat Gr 1877 place it at the stall of the hi- 
gumen. In Crypt 404 it takes place in the sanctuary itself, where the 
hhigumen is seated. ‘The cross or the Gospel is venerated in this latter docu. 
ment. Sin 150 does not specify exactly where it takes place, Ath 788, 
‘Mess Gr 115, and Vatop $22 add that the brethren line up around the church, 
‘as they exchango it with one another. 
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‘This series of elements simply reproduces the usual Sunday prac- 
tice of the Typicon for Sunday Orthros after the Ainoi#. Accord- 
ing to Tif 222, after the reading the brethren re-enter the church, 
as in this document the ceremony takes place outside. 


‘The Reading in Connection with This Ceremony 
Moss Gr 115, Tor 216, and Crypt 404 prescribe the reading 


of Grogory of Nazianaus’ Easter homily, “"Avacdorw udp", 
the kiss, before the singing of the X. A. Tif 222, Lvir 754 Ss and 
Jena assign it to after the kiss, X.A. is sung three times’ now 
according to Mess Gr 115, Tor 216, Jena, and Vat Gr 1877. In 
Vatop 322 the one giving the kiss says, “Xpievds dvéomm”. The 
one receiving it answers : “ Kat yap dvéom”. Vatop 322 also adds 
‘that the brethren have lighted candles. 

‘The only documents which make mention of the Pseudo-Chry- 
sostom homily are Vatop 322, Mess Gr 115, and Vat Gr 1877. In 
the first case it is read from tho ambo by the kanonarch or one 
of the brethren immediately after the Troparion, “ Evgeanéodoouy 
ot opt. In Mess Gr 115 and Vat Gr 1877 it occurs only 
after the ‘'O dy eiaoyntés” of the Apolysis *, Tt is read by the 
higumen, Its location in the middle of the concluding elements 
of the Apolysis is certainly strange. ‘The title which it bears in 
both of these manusoripts (Mess Gr 115: “ele <2 Mdoye els rdv donaa~ 
dy...” Vab Gr 1877: “sig xb “Aywov doze, els zdy doracudy ”) clearly 
points to its use as being a reading in connestion with the kiss of 
peace. At first we might be tempted to consider it a later addition 
to the true Studite tradition, which seems to have used the homily 
of Gregory instead. Yet the Pseudo-Chrysostom homily was far 
from unknown in the Stoudion. Mai published a homily of Theo- 
dore for Easter in which the homily is cited in its entirety. Fur- 


In tho current usage of this monastery the Ekphonesis had dropped. 
out (in the case of both ordinary Sunday Orthros as well as in that of 
aster), but the ‘Troparion-Theotokion remain. 

 Daurenevsxts, Typica T, 246 toxt and note 3. ‘The word, “*Avaork= 

ing, but the need of this word for the text to make senso 
and a’ comparison with the other documents lead us to supposo that we 
are dealing with a geribe’s orror. It will be remerabered that this homily 
“was found in connection with the kiss of peaco in the later SOPH tradi- 
tion as represented by Dres. 

“The critical apparatus of Arranz’ edition points out that the remark 
about the first part of the Apolysis (‘" Zoot...‘ &y ekeyqréc") is a later 
addition, but probably written by the hand of Luke himself. 

Cf, TaEoporm Sruprm, Sermon on Easter, pp. 24-25. ‘Theodore 
attributes the sermon to Chrysostom himself. 
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thermore, it occurs in Vatop 322, one of the group of early Studite 
documents. We believe that both of these sermons probably 
existed side by side in the Studite patristic lectionaries as alter- 
nate readings for this occasion. The awkward insertion of the 
Pseudo-Chrysostom homily into the Apolysis was probably an 
attempt to include both of the readings without placing them 
side by side. 


Concluding Elements 


After the reading Vatop 322 says that the brethren gather 
together in a group (dyeh7év) and as they make three Proskyneses 
the higumen says the prayer and the full Apolysis of Orthros. 
Vat Gr 2029 does not spell out the details of the Apolysis, 

Ivir 754 mentions the Synapte before the Apolysis ; Sin 150 
and ‘Tif 222 the Ektenes; MS 380 the “ dijakonnits” ® and the 
prayer of the priest. Mess Gr 115, Tor 216, Jena, and Vat Gr 
1877 all call for both Ektenes and “ ouvénrn ry althoewy ” before 
the Apolysis. Crypt 404 has only the “ovémey rv alzhceay”? 
and a prayer of Orthros followed by the Apolysis. MS 380 after 
the Litany calls for the chant of the Sticheron, ‘ Paskha Svjadéen- 
naja (Il4oya tee)”. Dmitrievskij does not reproduce the text 
of this latter document beyond this point. 

All of the Typica refer to the Apolysis ; Mess Gr 115, Vat Gr 
1877, and Crypt 404 spell out some of its details. 


Conclusion 


‘Thus with regards to the final section of the service, the kiss 
of peace is very similar to the Model, although some Italo-Greek 
documents situate it at the stall of the higumen or in the sanctuary 
instead of at the Holy Doors. Sin 150 and Vatop 322 provide 
additional poetic material to be sung during the ceremony. In 
‘Mess Gr 115, Tor 216, and Crypt 404 we find the reading of Gregory's 
homily, “*Avacrécews fuéea”, during it. Ivir 754 and Jena have 
the same reading immediately after the ceremony. Vatop 322, 
however, has only the Pseudo-Chrysostom reading. Mess Gr 115 
and Tor 216 also include this latter reading but in a position which 
is clearly not primitive. We have shown why we believe that both 
of these homilies were in Studite collections as readings for the 
kiss of peace after Easter Orthros. 


This word is not found in the dictionaries of Old Church Slavonic. 
A compsrison with the other documents points to the fact that it refers 
to some Litany sung by the deacon. 
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Many of the manuscripts speak of a concluding Litany. 
150 specifies the Ektenes as does the Model. Ivir 754 has 
Synapte and Crypt 404, the Aitesis, Mess Gr 115, Tor 216, 
Jena have both Ektenes and Aitesis. ‘The final prayer of Ortl 


is mentioned in Vatop 322 and Crypt 404. Gaetan 


LITURGY OF SAINT JOHN CHRYSOSTOM, 


1. Documents Which Make Only Brief Mention of the Liturgy 


‘The morning Liturgy need not detain us long, for once again 
this group of documents follows very closely the practice of the 
Great Church. Ath 788 simply says: “"H derroupyla vig uevding 
Seaqsiag”. Beyond this, it limits itself to indicating the text 
of the Kisodikon and pointing out that at the entrance there is 
Doxa followed by the Easter Kontakion and the Synapte of 
the Trisagion, Instead of the Trisagion, Gal 3,27 is sung, Vatop 
322, similarly makes reference to the Great Church : 

Act elBévar Sx els thy Olav Aerroupylay ta xard ouvhPerav pardoubva dvel- 
pea 26 Bonbyet 4 Yueh wou cov Képiov wal 2 ig 0b Reyouev, ade YSDIOV 
1h ce ueyding bodmolng mxpabebouéva. 


Beyond this it simply says that the Prokeimenon, the Apostle, 
and Alleluia are sung from within the sanctuary by the deacon, 
likewise the Gospel by the protopriest. 


2. The Beginning of the Liturgy 


Crypt 404 has the Easter Stichoi with X. A. after the initial 
blessing with the Liturgy. These are followed by the Troparion, 
“Tob 2idov ogpayodévros”, entitled, “*"EEeyeprudy ” @, This, in 
turn, is followed by ‘4 améiucrc: “H pépic 203 rovarylov xat doyados ”, 
a sort of greeting formula which the 1677 Horologion reproduces 
in full. ‘This is finally followed by “Baode> obpdne xth. .””. 


* Apparently Vat Gr 2029 and Ivir 754 have nothing to say about 
the morning Liturgy. 

“The expression “"Ezeyeptixty”, with its reference to rising from 
sleep is applied to this Troparion because of its ordinary use in connection 
with the Invivatory psalm (Ps. 117) of the nocturnal section of festal Orthros. 
Consequently, it bears no relationship to its function here at the Liturgy. 
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Sin 150 calls for the lighting of all the candles in the church 
before the beginning of the Liturgy. 

The other codices begin with a mention of the Antiphons ; 
Sin 150, Tif 222, Mess Gr 115, Tor 216, Vat Gr 1877 and Crypt 404, 
‘The Antiphons are basically the same as in SOPH, save for minor 
differences in the division of the Stichoi, ete. *. 

Sin 150 and all the Italo-Greek Typica give the Eisodikon 
followed by the refrain of the third Antiphon (X. A.) as in SOPH, 
‘After the Doxa we find the Easter Kontakion in Tif 222, Ath 788 
and all the Ttalo-Grock Typica (save Jena which mentions nothing 
here), as in the Dres and Prophetologia versions of SOPH. Sin 
150, instead, has after the Doxa the Troparion, " Ziyepov owzyplae 
+6 xboue as we found also in the Italo-Greek Prophetologion F ®, 
The Model’s Hypacoe, * lpoABoica:”, is absent at this point. 


3. Gal 3,27 and the Readings 


After this Ath 788 singles out the Synapte of the Trisagion. 
whereas ‘Tif 222 oxplicitly says that it is omitted. Gal 3,27 in 
place of the Trisagion, Prokeimenon (with one Stichos), Apostle, 
Alleluia, and Gospel follow in Sin 150, Ath 788, Tif 222, and the 
Italo-Greek ‘Typica, as in SOPH. Vatop $22 says that the Pro- 
keimenon is sung from within the sanctuary by the deacon ; Vat 
Gr 1877 says that it is sung in the bema by the priests. The 
Apostle is read by the deacon from within the sanctuary according 
to Vatop 322, Tif 222, Mess Gr 115, Tor 216, Vat Gr 1877, and 
Jena. According to Crypt 404 it is sung first in Greek and then 
in Latin, tho latter reading being preceded by a “zév Awzivay 
ei)”. In Vat Gr 1877, the Alleluia is sung by the deacon. 


© In tho first and third Antiphons we find in Mess Gr 115 curious 
repetition of the first Stichos prefixed to the text of the second Stichos. 
‘This was tho normal practice for the execution of Antiphons of the Liturgy 
in this codex. 
This is an interesting point of contact between two Studite-type 
documents of geographically different origi 
“This indication of Vat Gr 1877 is not clear. Cf. Daurarevseu, 
‘Typica I, p. 887. After affirming that the Apostle was read within the 
sanctuary by tho deacon, we find in a noto at the ond of the entry on 
the Liturgy : ““loséoy tt xal 2) nponelucvay wa dxoovéhov EowSey 705 Bh 
ustos néyerar Gnd tv lepéow ...'” thus contradicting what was said above. 
‘Wo are perhaps to interpret “iepéav” in a very broad senso as “ officiat- 


ing clergy ". 
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4, The Reading of the Gospel 


According to Vatop 322, Ath 788, Tif 222, and Tor 216 the 
Gospel is sung from the sanctuary. In the first three manuscripts 
it is sung by the protopriest ; in the last, by the higumen. Mess 
Gr 115, Tor 216, and Vat Gr 1877 indicate that the Gospel is to 
be read both by the deacon outside the sanctuary and the higu- 
men (Mess Gr 115: protopriest) from within the bema, Vat Gr 
1609 once again parts company with Mess Gr 115 in that the Gospel 
is read only from within the sanctuary by the deacon. In Jena 
the priest reads it from within the sanctuary, ‘Thus, once again 
we find that the Italo-Greek ‘Typica follow SOPH closer than all 
the others. 

‘The mode of execution of this double reading in the Italo- 
Greek Typica likewise imitates that of SOPH. Mess Gr 115 and 
Vat Gr 1877 describe it thus: “ While the higumen or first priest 
reads it from within, “€wey 5 &v 7 AuBon dvrigveltat map 
705 Buaxtdvov, cov abby Abyov Akyaveos abzob, Svmep éxeivog EvBobey.”” 
Tor 216 says that the deacon repeats tho text from the ambo 

“xaxi Bt orizov xal éyor”. It adds that after the reading the 
higumen bows to those in the sanctuary. 

Crypt 404 as in the case of the Apostle simply says that the 
Gospel is read both in Greek and Latin, a verse of one followed by 
4 verse of the other. This reproduces another aspect of SOPH 
practice (in the case of the Gospel) not presented by the other 
Italo-Greek ‘Typica. 

Mess Gr 115 and Vat Gr 1877 say that the semandra are rung 
during the Gospel. 


5. Other Items 


From this point on, Tor 216 simply says that the Ektenes 
follows along with the rest of the Chrysostom Liturgy. Mess 
Gr 115, Vat Gr 1877, Crypt 404, and Jena call for the Cherubikon 
to be sung three times as at the Vigil Liturgy, once again in line 
with SOPH practice, unlike the Model, which has it only once. 
Sin 150, Ath 788, and the Italo-Greck Typica all have the Koino- 
nikon of the Model. Tif 222 on the other hand indicates, Plot’ 
ikrov'". We do not know to what Greck chant this corresponds. 
Ath 788 calls for the Koinonikon to be sung three times. In Sin 
150, it is used as a refrain between the lines of a Troparion : “ Méya 
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xb yworhpiov wig of, Xpwatt, dvaordocas”. Crypt 404 calls for the 
X. A. instead of the “Et x Svoux” as in the Model. Also, it 
indicates that it is to be sung three times after the “Edoy!a Kuploy 
dg! fic...” 

mA Crypt 404 the community goes to the chapter after the 
Liturgy and from there to the refectory for the blessing of the 
eggs, singing X. A. along the way. 


6, Conclusions 


‘With regards, then, to the morning Liturgy, we find that the 
only items which differ from the Model are the following : 


1) the absence of the Hypacoe after the entrance, 


2) the chant of the Prokeimenon from within the sanctuary by 
the deacon or the priest in Vatop 322 and Vat Gr 1877, 

3) the reading of the Apostle within the sanctuary by the deacon 
in Vatop 322 and the Italo-Greek ‘Typica, save Crypt 404, 
which as the Apostle in both Greek and Latin. 

4) the reading of the Gospel within the sanctuary by the higumen 
or the protopriest in Vatop 322 and the Itilo-Greek Typica, 
save Crypt 404 which has the Gospel both in Latin and Greek. 
Further, the Italo-Greek ‘Typica imitato SOPH practice in 
haying the Gospel read not only by the higumen or protopriest 
from inside but also by the deacon outside the sanctuary. 

5) Tif 222 seoms to have a Koinonikon different from that of the 
Model. Sin 150, moreover, uses the Model's Koinonikon as 
a sort of refrain in between the lines of another ‘Troparion. 


GENERAL CONCLUSIONS ON 


PART ONE 


Vespers and Liturgy 


‘The first part of Vespers in both the Studite documents (in 
the measure in which they describe this part) and in the Model 
show a similarity of structure. ‘Tho most important point of 
difference is the fact that the Anastasima Stichera of the Model 
for Ps 140 are totally absent in all the documents of the Studite 
family. While there is no unanimity as to the Idiomela which 
are sung, the three “ Zijuepov ” Stichera are found more frequently 
than any others. 

‘The second part of Vespers likewise remains close to the struo- 
ture of the Model. This structure, as we know, however, is that 
borrowed from the Great Church. ‘The Studite documents follow 
this even more closely than does the Model, as witnessed by tho 
following items : 


1) Ath 788's use of the word, “ yeyadeiov ", for the Gospel carried 
in the entrance procession. 

2) the presence of the Prokeimenon Ps 64,4 before the OT read- 
ings in all the manuscripts save Ath 788 and Tif 222; this 
in contrast with the Model which transfers it to before the 
Apostle. 

3) the presence of Scriptural refrains with the canticles following 
the sixth and fifteenth readings. 

4) the limitation of the OT readings to seven, if there is no prac- 
tical need of the others (Sin 150). 

5) the entranee of the clergy after the Dan 3 canticle with the 
chant of Ps 31,1 with Stichoi in imitation of the entry of the 
patriarch and the newly-baptized. (Italo-Greek documents) 

6) the absence of the Prokeimenon at the Liturgy (Italo-Greek 
documents). 

7) the chant of the Cherubikon three times instead of the Model’s 
“Seynoéza” (Italo-Greek documents and possibly Tif 222). 
In any case the “Eeyjedzo ” is missing in all of these manu- 
scripts. 

1s 
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One important point of difference between these document 
and the Model which is not traceable to SOPH influence is the 
Synapte which we find in quite a few documents after the 
into the Sanctuary. This, as we have seen, seems to have 
‘the normal practice in the case of a Eucharistic celebration 
connection with Vespers. 


Meal 


‘The meal takes place in the narthex or the refectory, not 
the church as in the Model. ‘There is no reading from Acts. We 
find » lack of concordance about the character of this meal in the 
light of the variety of menus presented by the various documents, 


Intermediate Office 


Only Ath 788 has this as in the Model, with some differences, 
however. Most of the Italo-Greck documents have some form. 
of Compline which differs in content as well as in name from the 
Pannychis of the Model, Crypt 404 and ‘Tif 222 have only a brief 
prayer service in the refectory 

This office is separated from Orthros by an interval of time 
in the Hypotyposis and Diatyposis along with the Italo-Greck 
‘Typica, whereas Tor 216 and Ath 788 seem to provide for a con- 
tinuous prayer service between the two as in the Model. 


Orthros 


The elements preceding the initial “blessing” in the narthex 
follow the Model rather closely, save that Tor 216 alone notes 
that only the lamplighter remains in the church. None of these 
documents mention the burning of incense in the fixed thuribles 
as described in the Model. 

With regards to the rest of the first section of the service, 
Chart D presents a summary view of the different structures of 
the various manuscripts. As regards concrete similarities to the 
Model, the one element found in all of the manuscripts and which 
is common to both traditions is the presence of the chant of the 
Easter Troparion followed by psalm verses sung with the same 
‘Troparion. Even here, however, the psalm in question is different 
in each of the two traditions. ‘The Model uses Ps 67, whereas the 
Studite tradition calls for Ps 117. Beyond this, certain manuscripts 
have an initial blessing as in the Model, but in some cases the same 
text is not used. Other manuseripts have no blessing ab all. As 
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regards the place in which these varions liturgical items are sung, 
Crypt 404 comes closest to the preseription of the Model : Blessing, 
Easter Troparion, psalm verses with Troparion are all sung in the 
narthex. It has no Synapte, however, and the entrance into the 
church takes place to the chant of the Canon (as in HS 43 and 
in current Greek practice). Ath 788 also has some Stichoi in the 
narthex, but the last two are used for the procession through the 
church, ‘The other manuseripts situate all of the Stichoi within 
the church itself. ‘The Synapte is found only in Ath 788 and the 
Italo-Greek Typica (save Crypt 404) 

Further, in this same section there are several items which do 
not appear at all in the Model : 


1) “Sin 160s initial Pater, Synapte and prayer. 

2) ‘Tif 222s Orthros prayer before the X.A, and the Paschal 
Stichoi. 

8) Sin 150’s strange “Képte, ebneyyoov” and the cloments fol- 
lowing it, and Vatop 322’s “Té Kup’ gowuev” immediately 
before the Canon. 

4) Ps 23, vv. 9-10a before the entrance in Vat Gr 1537 and the 
Grottaferrata Horologion of 167 (Mess Gr 115 has the incipit 
of v. 9 in a marginal note). 


For the section of the office extending from the Canon up 
to the kiss of peace, we found that in an earlier group of docu- 
ments the service does not seem to depart from normal Sunday 
practice. In the later documents there is closer conformity to the 
‘Model in that these omit Ps 50 and the Great Doxology. Among 
these latter we saw that certain ones of the group have special 
Easter Sunday Stichera in connection with the Ainoi, while others 
have the Anastasima of the Model. Finally. as regards the verses 
from Ps 67 which follow the Ainoi, it was noticed that only two 
Stichoi were used along with two Stichera (three in two manu- 
scripts) all of which have the same rhythmic pattern. Only one 
Sticheron is used in connection with the Doxa. 

With regards to the final section of the service, the general 
outlines follow those of the Model. Certain manuscripts have 
special hymnie material sung in conjunction with the kiss. Tt 
would seem that both Gregory’s homily, “*Avactéceas tuépa”, 
and that of Pscudo-Chrysostom, “Et zc ebeeBic”, were known, 
in the Studite tradition as possible readings for the kiss of peace. 
In the Italo-Greek Typica, however, the former seems to have 
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won out as the actual reading for the ceremony 
nonetheless, fit the other homily into the Apolysis in an atte 
to include both, 


Liturgy 


Apart from the absence of the Hypacoe after the enta 
the main differences between these documents and the Model 
corn the manner of execution of the Prokeimenon, Apostle, 
Gospel. ‘The reading of the Gospel by both priest and de 
is one more instance of the fidelity of the Italo-Greek ‘Typica t 
the prescriptions of SOPH. q 


Note on the Later Typica of Mownt Athos 


The Typica currently used in various Athonite mo 
which are reproduced in part by Dmitrievskij® do not cone 
us directly, as they date, for the most part, from the 19th centu 
A brief glance at their contents for the Easter celebrations, 
ever, shows that they have managed to preserve a few of the 
elements proper to the Studite tradition as opposed to that of Subba. 
Among these we might point out the following. 


1) Dionysion and Iviron have the meal in the refectory rat 
than in the narthex, as in Tif 222 and the Italo-Greck Typi 

2) Grigoriou has the kiss of peace at the stall of the higumen, 
as in Mess Gr 115 and Vat Gr 1877. 

3) Panteleimon, Kostamonitou, Dionysiou, and Iviron have @ 
reading from Chrysostom’s commentary on Matthew or John 
after the Apolysis of the Pannychis, time permitting. ‘This 
recalls a similar item in Ath 788. 

4) Panteleimon, Kostamonitou, Dionysiou, Iviron, Grigoriou, and 
Hagios Pavlos have all preserved the reading of the Gospel 
by both priest and deacon. 


The pertinent material is found on tho following pages of Durratev- 
skw, Typiea II: for Panteleimon, Dionysiou, Iviron, and Kostamonitou, 
Pp. 624-29; for Grigoriou, pp. 675-80; for Hagios Pavlos, pp. 648-54. 


Part Two 
THE SABBITE TRADITION 


Iernopverion 
EARLY WITNESSES 


‘The earliest examples we have of the fully elaborated Subba 
Typicon date only from the 12th century. An 11th century 
‘Triodion-Pentecostarion (Vat Reg Gr 58-59) with rather complote 
rubrical indications, however, gives us a faitly good idea of 11th 
century practice, Its previous history has to be pieced together 
4s well as possible from various other sources. 

We have already found some interesting remarks in the Sinai 
exemplar of the Georgian Lectionary of Jerusalem concerning the 
Easter service at the monastery of Sabba itself at some period 
during or after the eighth century. ‘There are considerable differ- 
ences between the Vigil deseribed there and that of 12th century 
Sabba practice. In general outline the Vigil followed closely the 
structure of the Jerusalem Vigil itself : 

Procession around the three churches of the monastery 
in silence 

Ps 112 

Vesperarum canon: Ps 1 (—8?) 

12 readings (of the ancient Jerusalem cursus) with Pss 9-20 
intercalated between them. The Exodus canticle 
(Ex 15,1-21) is sung with v. 1 as a refrain, which is 
called Hypacoe. 


Liturgy celebrated in three different churches 
(GEORG S 721-735) 


Apart from the monastic element of the “ Vesperarum canon ” 
of psalmody (continued, it would seem, in the psalmody between 
the readings) the service is obviously modeled very closely on that 
of the Jerusalem Cathedral Ordo as described by GEORG. It is 
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interesting to note that the psalmodia currens which had disap- 
peared by the time of the Inter Sabba Typicon was present in 
earlier practice. 

‘The document is less helpful with regard to Orthros. It 
simply relates that after this service, the brethren exchange the 
kkiss of peace at the tomb of Sabba (756), Another kiss of peace 
takes place during the Creed at the morning Liturgy (ibid). 

‘The next mention we found concerning the Sabba services 
was in the account of the Russian pilgrim Daniel, where there is 
described the participation of the Sabba monks in the cclebra~ 
tion of the Easter services in the Anastasi: Here, however, we 
are in a slightly different context. ‘These monks, living “in exile” 
in their Jerusalem metochion are partly participating in the ser- 
vives of the Anastasis (in the measure that this is still possible 
during the Latin Kingdom) and partly celebrating their own services 
within their metoohion. Thus, at the Vigil we find them present. 
with their higumen among the Orthodox clergy parti ig 
the celebration of these latter “na grobe gore” !. After the ap- 
pearance of the Holy Fire, they return to their metochion to com- 
plete the celebration of Vespers. ‘The following morning, Orthros. 
is likewise colebrated in the same place. After the service we find 
the same kiss of peaco that was mentioned in GEORG SABBA. 
‘There is then a procession to the Holy Sepulchre with the chant 
of the Easter Kontakion. ‘The guardian then presents to them 
the lamps they had placed there to receive the Holy Fire. After 
venerating the sepulchre they go to the great altar to exchange 
the kiss of peace with the Orthodox clergy, Finally, they return 
home to rest until the Liturgy. 

‘With HS 43 wo find that the 12th century Sabba Liturgy has 
already been in large measure adopted for use in the Anastasis 
itself. Indeed, as we have seen, by the period of the Latin king- 
dom the monks were probably called upon to provide for the celeb- 
rations in this church. ‘Their ‘Typicon would for all practical 
purposes eventually replace the Cathedral Typicon of the Anastasi 
Despite this close interplay of the liturgies of Sabba and that of 
‘the Anastasis, we are surprised to find that a certain number of 
the features proper to the Jerusalem celebration have been lost by 
the time of the earliest copies of the fully elaborated Sabba Typicon. 

Our study of the Saba tradition will be divided into four 
parts corresponding to Sabba type documents found in the manu- 
scripts of the collections of 1) the Jerusalem Patriarchate (including 


1Vexrvimnov, Zit’, p. 133. 
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codices of the monastery of Sabba itself, which now form part of 
the patriareal library), 2) the monastery of St. Catherine at Mount 
Sinai, 3) the monastery of St. John the Theologian on the island 
of Patmos, and finally 4) various libraries containing Sabba type 
manuseripts but not constituting Byzantine liturgical centers 
themselves. 


Cuarrer OxE 


LATER DOCUMENTS OF THE JERUSALEM PATRIARt 


We return once again to the liturgical practice of Pal 
but of a later period in its history. ‘The codices studied here 
ginated cither in Jerusalem or in the monastery of Sabba it 
In this group wo include certain manuscripts which, although 
are found in other libreries, are obviously of Palestinian ori 

‘As will be seen, all of the documents in question are Typi 
While Sticheraria and Triodia-Pentecostaria are nob wanting in 
collection of the Jerusolem Patriarchate, we were not able to st 
them in the Library of Congress microfilm collection. ‘The di 
ments here studied date for the most part from the 12th and 1 
centuries. Included in this group is HS 43, the study of which 
wo will hero continue. As was pointed out above, this document 
is not only ® witness to the Jerusalem Cathedral Ordo but also 
to the Sabbite tradition, thanks to the increasing role of the Saba 
monks in the performance of tho services in the Anastasis during 
the period of the Crusades. Thus we consider it here as one ver 
sion of this latter tradition. ‘The details of those ceremonies which 
are clearly inspired by the physical presence of the Holy Sepulchre 
we take for granted, having studied these in the first seotion. 
Another codex of the greatest importance is Sin 1096 which was 
clearly used in the monastery of Sabba itself. 


1. 


Description of the Manuscripts 


1) HS 67 Apostolos. 1ith-12th century. 


Paraporouros-Kunamwus, Hierosolymitike Bibliotheke, 124-2: 
Dorerevskts, Bogosluzenie, p. 407, note 1, who cites it by its 
older catalog number (25). 

Material used : ff. 197r-199r (brief description of the first part of 
Holy Saturday Vespers and text of the Apostle for the Liturgy). 
According to Papadopoulos-Kerameus the folia on which the 
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material we used occurs are among those which date from the 11th 
century. 

2) HS 43 cf, pp. 12-18, 


3) Sin 1095 ‘Typicon ... of Sabba 12th century. 


GaRDTHAUSEN, pp. 221 ; Darrerevsxy, Typica II, 65-68; 
90-91 who reproduces limited portions of the text. 
Material used: ff. 134r-137r. 


4) Sin 1094 Typicon.... of Sabba 12th century (Skaballanovi’, 
Benelevid, and Gardthausen) 
12th-13th’ century (Dmitri- 
evskij) 

Gaxprmausey, p. 221; BeneSnvis I, 176; Skanartanovi’, Tol- 

kovij Tipikon, p. 412, note 1; Datrreinvsxis, Typica II, 1-20 who 

reproduces limited portions of the text. 

Studied on microfilm of Library of Congress collection. 

Material used : f. 86, 

According to Skaballanovie, p. 412, note 1, this manuscript 
is “...an ancient representative of the Jerusalem ordo in that 
shape which it had before the introduction of Studite Canons and 
Stichera,” ‘The manuscript ends after the Liturgy of Holy Sa- 
turday. 


5) Sin 1096 ‘Typicon.... of Sabba 12th century (Dmitrievskij) 
12th-13th century (Benesevid) 
14th eontury (Gardthausen) 


Gaxvrmavsey, p. 222; BeneSevid I, 176-77; Baumsrar, Denk- 
miler, pp. 29-30; Durrerevskss, Typica IT, 20-64 

Material used : Daurrievsxts, Typica IT, 64-65 (only brief mention 
of Vespers, followed by the text of Orthros; no mention of the 
morning Liturgy). 

Baumstark has called attention to the great interest of this 
manuscript. There are several indications which seem to point 
to the fact that it was originally intended for use in the monastery 
of Sabba itself, although it later found its way into a certain mona~ 
stery of SS. Sergios and Baechos (cf. marginal notes on ff. 30, 32, 
39, and 51). ‘The title, for instance, refers exclusively to the mona- 
stery of Sabba and does not have the additional phrase found in 
many other exemplars of the Sabba Typicon, “‘Typicon of the 
services performed in the monastery of our Holy Father Saba 
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and in the other monasteries of Jerusalem." More important. 
other elements found within the text itself. The name of 
Sabba and the ‘Troparion in his honor are given great importan 
through the Typicon, He is named, for instance, with the 
tokos at the end of the little Synapte. His feast on Deo. 5 
celebrated in. the burial chapel. Finally, there are commemo 
tions of Persian and Moslem attacks on the monastery on Mara 
20 and May 15, Ina noto on p. 30, Baumstark also lists the 
ches of the monastery which occur in the document. He 


not specific as to where it is found. 


6) Sabba 312 ‘Typicon... of Sabba 
Paraporoutos-Keramevs, Hierosolymitike Bibliotheke Il, 441-444; 
BAUMSTARK, Denkmiller, p. 29; Darrrusysxis, T'ypica TI, 68-70, 
who presents very brief excerpts. 

Material used: Dotrrrrevskts, Typica IT, 69-70 (introduction 
Vespers, Ps 81,8, Orthros up until the general remarks on 
Canon.) 


7) Lavra A 99 ‘Typicon... of Saba 12th’ century (Eustratiades) 
13th century (Dmitrievskij) 

Evsrratiapes, Catalogue Lavra, p. 281; Darrievskts, Typica TT, 

81-101; 101-114. 

‘Material used: Daorrrmvsxis, pp. 90-92 (Easter Orthros both in 

the usual manner of celebration as well as in the ease of the coin 

cidence with the feast of the Annunciation.) 


8) Bibl Nat Coistin Gr 402 ‘Typicon...of Sabba 13th century. 
(Dmitrievskij) 
14th century (Omont) 
Ononr TIT, 189; Datrreivskis, T'ypica IL, 121-27. 
Material used : Daurerevsxis, pp. 125-26 (Holy Saturday Vespers 
through Ps 81,8, Stichoi for the X. A. at the beginning of Easter 
Orthros.) 


9) HS 15 Triodion 13th century. 


Paraporowros-Kerames, Hierosolymitike Bibliotheke YI, 39; 
Darreimvskts, Bogosluzenie, pp. 413-14, who cites it by its older 
‘eatalog number (14). 

Studied in microfilm of Library of Congress collection. 

Material used : ff, 155v-164r. 
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Dmitrievskij’s assertion that the codex was “... undoubtedly 
in use in the liturgical practice of the ancient Jerusalem church 
and specifically of the Church of the Lord’s Sepulchre ” seems strange 
in the light of the fact that in the Holy Saturday and Easter 
entries, at least, the officiating minister is simply a priest, no men- 
tion being made of the Patriarch or even a bishop. 


10) Sabba 628 ‘Typicon ... of Sabba 13th century, 
Paranorovros-Keramuus, Hierosolymitike Bibliotheke TI, 621-22, 


Studied in microfilm of Library of Congress collection. 
Material used : ff. 151r-156r, 


11) Sabb 311 Typicon...of Sabba 15th century (Papadopou- 
os-Kerameus) 
16th century (Dmitrievskij) 
Paraporoutos-Keramnus, Hierosolymitike Bibliotheke U1, 440-41; 
Daurrerevsxis, Typica U1, 340-61, 
Material used : Dararevsx1s, pp. 357-59 (note on Ps 81,8 ; Orthros 
through the third Ode of the Canon). 


2. Vespers in These Documents 


The ensemble of the Typica which we have studied follow the 
Model very closely for the entire service of Vespers and Liturgy. 
‘The significant items which differ are the following : 


1) The Prokeimenon Before the OT Readings. ‘The only documents 
which we have studied that omit the Prokeimenon at this point 
(as in the Model) are Sin 1094 and 1095, and HS 15, In the other 
documents we find Ps 92,1 (the usual Saturday evening Prokei- 
menon). The Prokeimenon Ps 65,4 found in SOPH and the 
Italo-Greek documents before the OT readings has been transferred 
in all of these documents to the Liturgy as in the case of the Model. 
2) Both Ex 15,1-21 and Dan 3,57-88 are sung as in SOPH with 
their respective scriptural refrains in those documents which treat 
of the readings. 

3) The “ Surqedzo ” is not found in any of the documents. 


The Special Case of HS 43 


HS 43, as will be remembered, presents a structural pecu- 
liarity in that the order of Vespers is continued beyond the OT 
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readings. This is not usual in the Sabba tradition, which om 
the section of Vespers following the Prokeimenon, when a Liturg 
is to be celebrated. Thus this manuscript includes all the elem 
of the last part of Vespers : “ KeraZtecov”, Aposticha, Canticle: 
Simeon, Apolytikion, prayer of patriarch. Only after Vesp 
have been concluded do the baptisms take place. ‘Tho Litu 
which follows is provided with a “ azwynpdv els chy elcoBov ”. 

As regards individual items, HS 43 stands apart from 
‘Model in the following points : 


1) The variable psalmody is performed. 


2) The Stichera for Ps 140, While HS 43 has in common 
‘the Model the first three Anastasima Stichera of the first 
it omits the fourth, After these three instead of using the “Shu. 
epov"’ Stichera used by the Model it provides a series of fiy re 
“‘dvacchouk” in which there occur three that bear this same name 
in the present day first tone Octoechos collection for Saturday 
Vespers :  Eigpdvinte odpavot”, "Tip capnt éxovaling oravpoiiivea, 
(which begins in the present day version : “Tay ozprt...”), and “Ty 
2 nazpl avvivapyov””. ‘Two others, ““O crauply dxovaling xaraBe 
Eduevog” and “ O Baanede ray odparéy” are from the group of 
three first-tone Stichera from a collection of Idiomela in the eight 
tones which formerly was part of the standard Octoechos collec- 
tion, ‘Thus tho entire series of Stichera used by HS 43 stem 
from the Octoechos collection, to the exclusion of Stichera belong- 
ing to the Holy Saturday collection, despite the fact that the three 
“Shuspov” Stichera are used elsewhere in the manuseript3. 
With the Doza we find the usual first tone Anastasimon Doxa~ 
stikon as in the Model, but there is no separate Sticheron for the 
Kai nyn, ‘Thus once again the proper Holy Saturday Sticheron 
has been excluded. 


3) The Prokeimenon Ps 92,1 is sung before the readings as in the 


other documents of this group. Once again, ordinary Saturday 
practice is maintained. 


*Tanpo, Ottoecko, p. XVI speaks of this collection as being used at 
Sunday ovening Vespers. It even made its way into the 1772 Horologion 
of Grottaforrata, p. 629, for this precise use. Srruxx, Specimena, p. 17 
Likewise says that the collection is usually found in connection with Sunday 
‘Vospors in musical manuseripts that use the Coislin and early Middle By- 
zantine notations. In tho course of the 14th century it is omitted moro 
frequently. It scems to have disappeared even earlier at the Lavra and 
Vatopedi. 

* They occur in connection with the Stichoi from Ps 92 at the end of 
Holy Suturday Orthros. Cf. Papaporouros-Kerawzvs, Typicon, pp. 178-79. 


(CHAPTER ONE: DOCUMENTS OF JERUSALEM: PATRIARCHATE 2st 


4) The Exodus and Daniel canticles are sung with their seriptural 
refrains as in SOPH. SOPH’s Prokeimenon after the third reading 
(Ps 26,1b) has also been maintained. 

5) The Stichera following the “ Kera¥ioaw ” of Vespers are taken 
from the fund of Easter Stichera which have come down to us in 
various manuscript collections. ‘They are centered around the 
theme of light. With them are used Ps 96,11 (a psalm which had 
been used in GEORG’s processions) and Ps 35, 10b-I1a, 

‘As regards the Liturgy, while HS 43 parallels the Model in the 
adoption of certain SOPH elements (Gal 2,27 instead of the Tris- 
agion, Prokeimenon before the Apostle, Apostle, Ps 81.8 instead 
of the Alleluia, Gospel, alternate Koinonikon), it nonetheless has 
managed to preserve other elements (mostly hymnie ones) not 
found in SOPH: 


1) Sticheron for the Eisodos : ‘**O ZyyeAé¢ oov, Kipte” from the 
Anastima Stichera of the plagal fourth tone for the Ainoi followed 
by Doza and the Holy Saturday Kontakion : “Ty %8voc0y ”. 
2) “Zryempdv ele th dpa: Tie daurpig nad eB6tov”” frequently. 
found in the various manuscript collections of Paschal Stichera 
(without this deeignation, of course). Here it is sung with a Stichos : 
Ps 79,3be. 


3) Instead of the Cherubikon : “*EEnyépiyc, Xptaxé” likewise fro- 
quently found in the collections of Paschal Stichera. Thus no 
mention is made of the “ Exyredzw ". 


4) The first Koinonikon listed is the “Eaux Xpiorob 
uses for the Easter morning Liturgy. 


5) The special “ ei} bmadtuBovos ‘O bya xijr0¢ zeipooduevos”. 


A Variant of Sabba 612 and Bibi Nat 402 


Sabba 612 and Bib Nat 402 present an interesting variant 
for the beginning of Vespers. In these documents we find that 
the brethren gather in the narthex before the beginning of the 
service. ‘The doors are closed. The priest vested in white sticha- 
rion and black phelonion (the Paris manuscript omits these notes 
on the colors of the vestments) comes to the narthex incensing. 
He is preceded by two lamps. When he arrives he incenses the 
brethren, then makes the sign of the eross in the doors, which are 
then opened. When all have entered, Vespers begins. The close 
parallelism with the beginning of Orthros suggests that the ritual 
pattern for this ceremony was provided by this latter. While 


which SOPH. 
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it is possible that we have here merely an imitation of the struc 
of the morning office we must consider the possibility that 
silent gathering outside the church in these documents might 
from the earlier Sabba practice described in GEORG S: 


..# sexta hora ad vesperarum orationem congregantur, ot 
tribus turibulis tres ecclesias cireumeunt cum silentio et ter in 

Bt postea dicunt. psalmum, modum (Ps 112,2/ 
1) .. Et postea ineipiunt et cum vesperarum canone. 


is Intter practice as we have seen seems to have 
inspired by the Jerusalem procession before Vespers, such as 
found in GEORG. 

‘The ceremony in Saba 612 and Bib Nat 402, as a matter 
fact, presents points of contact with one or other of these traditions: 
1) ‘The gathering outside the church in silence reflects the three 
silent processions around the churches of the monastery in GEO) 
SABBA, 

2) The closing of the doors followed by a subsequent opening for 
th entrance recalls similar points in GEORG JER. 

8) ‘The arrival of the priest preceded by lamps might be related 
to the lighting of the lamps before the entrance in GEORG JER. 


3. Meal and Intermediate Office 


We find nothing concerning this section in HS 43 which is, 
of course, not properly a monastic document. Sin 1095 and Sabba 
628 follow the details of the Model, save that Sin 1095 gives as 
an alternative for the Pseudo-Epiphanius reading following the 
third Ode of the Canon (Pannychis): a reading of Chrysostom 
chosen from his Commentaries on the beginning of John or of 
Matthew. The only other item touched upon by Dmitrievskij 
is a note that the meal takes place in the church in Saba 312 and 
Bib Nat 402 as in the Model. 

Sin 1096 also follows the Model with some variations. There 
is a short pause after the meal and the reading from Acts. The 
intermediate office is called “td ané8enve”. It is followed by 
readings (from Chrysostom’s Commentaries on the beginning of 
Matthew or John) to fill up the interval between the Apolysis and 
midnight. The superior, however, can substitute for Compline a 
simplified office consisting of Ps 50, the Holy Saturday Canon 
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with the Kontakion and the aforementioned readings. No men- 
tion is made of inserts in the Canon, save the Kontakion (and even 
this is not explicit). 


4. Orthros: 


Initial Procession in HS 43 


The manuscripts present no special variant from the Model 
as regards the preliminaries of Orthros, save HS 43, which provides 
for a procession from the seoreton to the doors of the Anastasis 
with the chant of the Sticheron : “‘O déyyedg cov, Kips” and the 
Easter Kontakion, “Et xz) év cde”. 

Dmitrievskij * says that HS 15 has a similar procession before 
Orthros during which the Stichera, “ Dhuepoy owrypla sé xéaus 6005 
ze” and “*Ayyeror cxipriouse” are sung. A reading of the manu- 
soript itself, however, shows that there is no mention of a proces- 
sion, Under the simple heading of Easter Sunday the two Stichera 
to which Dmitrievskij alludes are given in extenso without any 
further determination of their uso. After these wo find under the 
heading of Orthros a series of rubrical indications directing that 
priest and people come out to the doors for the X. A. with its 
verses according to normal Sabba practice. 

‘The presence of the two Stichera at the head of the Easter 
Sunday entry and before the rubrical deseription of Orthros is 
curious indeed. It will be noted, however, that these two Stichera 
are among those found in various Stichcraria and ‘Typica of the 
Studite tradition, where they scem to have been assigned to the 
Ainoi according to the more primitive practice of this tradition. 
‘As we shall soe shortly, they continue to appear in the Sabbite 
Sticheraria, but since they are no longer assigned to a concrete 
use in the liturgy, they are usually presented in anthological-like 
collections bearing only the heading of Easter Sunday without 
indications as to where they are to be used. 

We believe that HS 15 in placing them after the heading of 
Easter Sunday but before the rubrical directives for Orthros is 
following the practice of these Sticheraria, Bringing together as 
it does material from the most varied sources (Apostle and Gospel 
readings, poetic texts, rubrics) the manuscript has relegated material 
no longer in use to a section prior to its actual description of the 


“Ch Danraevsxis, Bogoslutenie, p. 413. 
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service of Easter Sunday moming. This is precisely what 
done in Vat Gr 788, as we have already seen, 


Opening Section 


Sin 1096 situates the first part of Orthros “ 
yssBeav ” * (burial chapel of Saba) rather than 


tico described in the Georgian Lectionary: “...ad matutinum 
cum omne officium absolverint super Sabae monumento ...” 

‘The signing of the royal doors, the initial blessing, follo 
by X. A. thrice by the priest and thrice by the assistants are p 
sent in all the codices as in the Model. In HS 43, after the i 
blessing, the patriarch sings three times the Sticheron, “A 
‘hucpre vel h apy) Bebe...” as far as the word, * 
‘He then continues with the rest of the Sticheron 
got", which concludes with the X. A. This latter is repeated one 
by the assistants. 

‘The Stichoi then follow in all the manuscripts. Only Sab) 
628 and Sin 1095 have the same three Stichoi as in the Mod 
‘The others have the following 


HS 43 ‘Sin 1096 HS 16 Sabba 311, 312 
Lavra A 99; Bib 
Nat Gr 402 

2 iL = Pe 17,1 

Pa 67,2 Pe 67,2 Ps 67,2 = 

ibid, 8-40 ‘ibid., Bab ‘ibid, Bab = 

- = ibid, Sedu — 

Pa 117,20 = = = 

ibid., 24 Py 117,24 Ps 117,24 ‘ibid., 24 

pi Be oe ‘ibid., 27 

ibid, 19 = = 

(Dora not mentioned) Dora Doze Dosa 


‘Thus only Sin 1095 and Sabba 628 use Ps 67 alone for these 
Stichoi, All of the other manuscripts either use Ps 117 alone or 
choose verses from both psalms. 


* OF. pp. 204-208. 
* This place seems to have been the burial chapel of St. Saba, inasmuch 
‘as mention is made of the reliquary of the Saint around which the brethron 
stand, 
*"Pho kiss of peace also appears in Daniel's account. Cf. pp. 280-81. 
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In addition to these psalm verses, we find in HS 43 Ps 
7a-Sb inserted in a later but still ancient hand before the init 
blessing. In Sabba 311 it is only after the Doxa and the repeti- 
tion of the first half of the X. A. by the priest that we find verses 
from Ps 23, Hero these are presented in the form of a dialogue 
between the priest (in the narthex) and the eandlelighter (within 
the chureh) 

Priest (knocking three times on the door): Ps 23,9 

Candielighter : iid., 10a 

Priest : ibid., 10 


After this the doors are opened, and all enter as the eeoond 
half of tho X. A. is sung by the assistants, Finally, HS 15 also 
has Ps 23,9 but situates it not only after the Doxa and final repe- 
tition of the X.A., bub after the Synapte which follows this. 

According to the other manuscripts. after the Doxa the priest 
sings the first half of X. A. in a louder voice. ‘The assistants take 
up the second half and all enter the church, as in the Model, In 
Hs 43, however, there is no mention of the Doxa. After tho last 
vorse, it is said that all enter singing the X.A. After this there 
follows the patriarch’s visit to the taphos described in Section One. 
In the other manuscripts, the Synapte follows the entrance and 
is sung from within the sanctuary as in the Model (Sin 1095, how- 
ever, is not explicit on this last point). 


The Canon 


‘The Canon is now begun by the higumen (HS 43: by the 
pateiarch). As regards tho repetitions of Heirmoi and ‘Troparia, 
we find the following indications. 


Heirmoi Troparia 
HS 43 — no mention a 

Sin 1095 4 8 

Sin 1096 4 4 

Lavra A 99 4 6 

Sabba 312 2". dy Bb cote spommplaug lardyev® ortzous if” 
Bib Nat 402 idem. 


Sabba 311 


aby &8 7016 sporaplois toxdiuey orlxoug 18” 


* The expression, “loSuev”, usually found in connection with Ps 140 
‘at Vespers and the t Orthros to indicate how many Stichera are to 
be sung these items, is also used in Moss Gr 115 to indicate the 
number of verses of the biblical Odes that are to be used in between the 
‘Troparia of the Canon. The present case seems to relate to the same 
Practice, unless we are to interpret it as referring to the briof rofrains of 
Present day practice, which eventually replaced the biblical verses. 
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‘The manuscripts call for the little Synapte after each 
save Sin 1095 and 1096. 

Hypacoe, Kontakion-Oikos, “"Aviozaw Xptorod Senoduevo 
(sung three times), Exaposteilarion (gave in Sabba 628; in 
1096 it is repeated five times) are all found inserted into the 
in the same places as in the Model. 


Reailings in Conjunction with the Canon 


Save in HS 43, readings from Gregory of Nazianzus are fe 
after the Hypacoo and the Kontakion-Oikos : 


after the Kontakion 


after the Hypacoe 


Sin 1095, 
‘Laven A 99, 
Sabba 628 ’Bnl wie quiadig *Avasnioting fyedpa 
Sin 1096 *Avaordaeas Hyeépoe Tlidey txi vie quads 
Subba 311 "Ent hig qudaxic (not montioned by Dmitrie 


whos account of this 
seript’s Easter services 
hore.) 


In HS 43 the Exaposteilarion is followed by the usual Sun 
Orthros Exaposteilarion : "Aye xpos 6 Debs hudy ”- 


‘The Ainoi, Paschal Stichoi and Stichera 


‘The Ainoi with the first tone Anastasima Stichera follow in 
all the ‘Typica as in the Model. HS 43 adds three “ éxepx ozxynpd 
‘that we found in the same order in Crypt 300, 486, Vat Pius IE 
Gr 30, and Sin 736, HS 15 is unique in the entire group of Saba 
manuscripts in that it omits the Ainoi, although it calls for the Ana- 
stasima Stichera to be sung: *el9’ obras (ie. after the Exaposteil- 
arion) +2 dyaordawe orrerp% Zoplg xv alver””. This seems to bo 
related to the same hesitation concerning the Ainoi that we saw 
in the Studite tradition as represented by Mess Gr 115 and Vat 
Gr 1877. 

With regard to the Paschal Stichora and their Stichoi, HS 15 
alone indicates all of the Stichera of the Model but adds a verse 
from Ps 117 to its Stichoi. HS 43 has only three Stichera (the 
first found in the Model and “ Ildaya 4 duvds... 9elov opeywor” 
along with two Stichoi: Ps 67,2; ibid., 3. Curiously, the first 
Sticheron precedes the first Stichos, an arrangement which we 
found likewise in Mess Gr 115 and Vat Gr 1877. A further point 
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of contact is that all three Stichera used follow the pattern of the 
“ [dey tepov”. ‘The other Typica indicate only the first and 
sometimes the second Sticheron adding the remark, “etcetera” 
after these. Similarly they indicate only the first Stichos, save 
Sin 1096 which indicates all of the Stichoi: Ps 67,2; ibid., 3; 
Ps 117,24. 

In Sin 1095 the Stichera for the Doxa and the Kai nyn are 
identical to those in the Model, In HS 43, HS 15, and Sin 1096 
there is only one Sticheron used with the Doxa: “’Avaszdosms 
juton” (HS 43 replaces the word, “’Ayaoricews", with “"Ayyaaud- 
voz”. Lavra A 99 and Sabba 628 have the same two Stichera 
as in the Model, 


Concluding Elements 


‘The kiss of peace and the Pseudo-Chrysostom homily follow 
as in the Model in all manuscripts, save in HS 15 (which makes 
no mention of the homily) and HS 43. In this latter, after a three- 
fold repetition of the X. A., we find the service of the reading of 
the Gospel described in Section One, Only after this do we find 
the reading of the Psendo-Chrysostom homily by the archdeacon. 
‘This latter is then translated into Arabic by another deacon. Fol- 
lowing this we find the chant. of the Troparion : “ "Avaoréseos 
jute xl h doy) Bek...” with the same repetitions as at. the 
beginning of Orthros. After it X. A. is sung and then “ .. dpteras 
ov donaauiy by priya dye, mpdrav & vaiipos Emexra. 6 Nabe”. Thus 
no mention is made of the manner in which it is exchanged. Ekte- 
nes and Apolysis follow in all manuscripts as in the Model. 


5. Liturgy 


‘The only item which differs from the Model is the absence of 
the Hypacoe after the Eisodikon in Sabba 628 and Sin 1095. HS 
43 adds a “oryypty els chy elaodov: 'O dyycnbe cov, Kipie” before 
the Antiphons (which are sung from the ambo). After the Hisodi- 
kon and the Kontakion there is no Hypacoe. The X. A. is sung 
both by patriarch and deacon. ‘There is a “oregrpiy els 7a dysaz 
Mdoya tepéy ” with Stichos Ps 67,2. Instead of the Cherubikon we 
find “"EEnyépine Xptoxé ” as at the Vigil Liturgy. The Koinonikon 
is ““Ayyehor exiprieare ” (found in various manuscript collections 
of Easter Stichera). A special “ely émicOdufaveg” is provided : 
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“ Aduren tyiv xa corhtog”. The veneration of the tomb by th 
clergy which now follows has already been discussed in 
tion One. ’ 

Papadopoulos-Kerameus presents a 13th century addition 
HS 43" which covers the propers of the Easter morning Litm 
This reproduces the indications of the Model and omits all 
material proper to HS 43 itself, It makes no mention of the Ko 
takion after the Eisodikon, howover. It provides an alternatiy 
Koinonikon, “*Anayyetiare =G MHérpq ” 


Conclusion 
Vespers 
‘The only significant differences we find in the ensemble 


their respective scriptural refrains and the “ Zeyqedzo 
found as a substitute for the Cherubikon. 
HS 43 presents other peculiarities : 1) the Vesper service 
tinues according to its usual structure beyond the OT readinj 
2) the variable psalmody is performed, and 3) the Stichera 
Ps 140 are chosen exclusively from Octoechos material, some o 
which is no longer found in the current books. 3 
Sabba 612 and Bib Nat 402 have a gathering in the narthex: 
before the service, which might be related to a similar service 
existed at Saba at an earlier period in its history. 


Meal and Intermediate Office 


‘There are only minor variations in this section save in Sin 
1096. Tn this document the intermediate office is called Compline 
instead of Pannychis and is followed by readings to bridge the 
interval between its conclusion and the beginning of Orthros. 


Orthros 


The only significant differences we find here in the ensemble 
of manuscripts are the following : 


1) Sin 1096 situates the beginning of the service in the chapel 


where St. Sabbas was buried. This item corresponds to the wit- 
ness of GEORG Saba. 


Paranoroutos-Kenamevs, Typicon, pp. 253-54. 
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2) The Stichoi used with the X..A. Some codices use only Ps 67; 
others, only Ps 117; others use both. HS 43 and HS 15 also make 
us of Ps 23. 


3) There is a reading from Gregory of Nazianzus after the Hypacoe 
as well as after the Kontakion, save in HS 43. 


4) Tho Ainoi and their Stichera are found as in the Model, save 
in HS 15 where the Stichera are sung without the Ainoi, HS 43 
provides some extra Stichera, 

5) HS 43 presents several differences 

a) ‘There is no Synapte after the entrance. 

b) ‘There are no readings in connection with the Canon. 

©) The usual Sunday Exaposteilarion is found after that of 
the feast. 

d) Its additional Stichera for the Ainoi provide an interesting 
point of contact between it and certain manuscripts 
of Italo-Greek and Sinai origi 

©) Its arrangement of the Stichoi with the Paschal Stichera 
parallels a usage we found in Mess Gr 115 and Vat Gr 
1877. 


Liturgy 
HS 43, Sabba 628, and Sin 1095 do not have the Hypacoe 


after the Eisodikon, HS 43 provides a rather different collection 
of hymnie material. 


Cuaprur Two 


DOCUMENTS OF THE MONASTERY OF ST. CAT! 
ON MOUNT SINAI 


1, Description of the Manuscripts 


All of the documents here described wore studied from mi 
film of the Library of Congress collection, unless otherwise speci 


1) Sin 734-85 Triodion, 10th century (Gardthausen, 

llth century (Karabinoy) 
GanvrHAusEN, pp. 150-60; CharK, Checklist Sinai, p. 9; Kara- 
prxov, pp. IV-V. 
Material used : 
Gardthauson points out that the two codice 
735 contains Stichera assigned to Holy Saturday without precise 
indication of function, 


2) Sin 736 ‘Triodion-Pentecostarion. 1028 A.D. 

Garpraavsmy, p. 160. 

Material used : ff, 238v-245r, 

There are considerable alterations in a later hand. Tt contains 

poetical material for Holy Saturday and Easter Sunday Orthros. 
As wo shall see shortly, the material for Easter in this manu- 

seript parallels rather closely that found in Crypt 300. It is even 

possible that the codex originated in some Italo-Greek milieu. ‘The 

Uspenskij codex of Leningrad found at Sinai also seems to have 

come from Sicily. 


3) Sin 742 Triodion. 1099 A.D. 
GarprnavseN, pp. 161-62. 

‘Material used : ff. 163v-166r. (Holy Saturday Vespers). 

4) Sin 760 
Garprmavsey, p. 166, 
Material used: ff. 53v-55r (only Holy Saturday Vespers). 


Pentecostarion. 1th century. 
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5) Sin 1241 Sticherarion. _11th-12th century (Benekevit) 
12th century (Clark) 

BuneSevit IM, 6; Cuanx, Checklist Sinai, p. 12. 

Material used: ff. 147y-152v (general Stichera for Holy Saturday 

and Easter Sunday), 


6) Sin 754 ‘Triodion-Pentecostarion. 1177 A.D, 

Ganprmausey, p. 164; BexeSevid I, 130-81. 

Material used ; ff. 234r-251v (Holy Saturday Vespers, Easter Orthros 

and Liturgy 
Along with poetic elements, the full texts of the readings 

(including the Gospel) are given in this manuscript. ‘There are 

also some general rubrical indications. 


7) Sin 755 Triodion-Pentecostarion. 10th. century writing 
(Gardthausen) 
Vth century (Karabinov) 
12th century (Clark) 
GarvrHAUSEN, p. 165; Crank, Checklist Sinai, p. 9; Kamaninoy, 
pp. IV-V. 
Material used : ff. 155v-157v. 

‘The manuscript seoms to break off in the middle of the Holy 
Saturday Canon, What follows (pootic material for Easter Orthros) 
scoms to be written in another hand, but perhaps these pages are 
simply a copy of the last pages of the manuscript, made when 
these began to show wear, as the order of elements corresponds to 
that of older Triodia-Pentecostaria. 


8) Sin 1242 Triodion-Pentecostarion., 
BexrSevid IIT, 6; Ctarx, Checklist Sinai, p. 12. 
Material used : ff. 139v-141¥ (general Stichera for Holy Saturday) ; 
ff. 149v-153v (general Stichera for Easter Sunday). 

9) Sin 756 Triodion-Pentecostarion, 1205 A.D. 
GarvriavseN, p. 165; Daurnimvsxis, Bogoslutenie, p. 414. 
Material used: ff 244v-260v. (Holy Saturday Vespers, aster 
Orthros and Liturgy). 

‘This manuseript has a fair amount of rubrieal material, parti- 
cularly for the priest and the deacon. An “’Agyiepeds” is men- 
tioned in connection with Easter Orthros. Readings (including 
the Gospel) are given in extenso. Some postie items are even 
provided with music. 


13th century. 
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10) Sin 1097 Tunmdy xark tov timov cig Aalpag t03 éolov maxpbe 
judy ABR ov n tiig Seorbe 
200 ou Bp 1214 A.D, 
Ganprmavses, p. 222; Dunramvsxis, Typica II, 394-419, who 
presents limited excerpts. 
Material used : ff, 50v-53r. 


11) Sin 1216 Sticherarion. ith century (BeneSevit) 
12th-13th century (Kondakov) 
13th century (Clark) 

Ganprmausen, p. 254; BunzSnvid I, 171; Cuanx, Checklist Sinai, 

p. 12; N.P. Konpaxoy, Putefestvie na Sinaj v 1881 godu, Odessa, 

1882 (cited by Benesevié throughout his work, without specifie 

ago references concerning individual manuscripts). 

‘Material used : ff. 219v-220v (general Stichera for Holy Saturday 

and Easter Sunday). 


12) Sin 1244 Sticherarion, 13th century. 
BuneSnvid I, 7; Srronk, Specimena, pp. 16-18. 

Matorial used : ff. 199v-207v (general Stichera for Holy Saturday 
and aster Sunday). 

Strunk points out that two types of notation (Coislin and 
Middle Byzantine) alternate almost at random. He suggests that 
the seribe was foroed to use an older manuscript where his main 
source was mutilated, 


13) Sin 1101 ‘Typicon of Sabba 1312 A.D. 
GanprHauseN, p. 223; BunrSnvié I, 626; Skawantanovié, Tol- 
Kovij Tipikon, p. 412, note 3. 

BoneSevié provides the dating of the manuscript. Gardthau- 
sen, although he cites the date which is found in the text (mistrans- 
literating it, however, as 1311), simply indicates ‘ 14th century” 
when he dates the codex. Skaballanovié has pointed out that 
it is a perfect copy of Sinai 1097”, 


14) Sin 1098 ‘Typicon ... Sabba 1392 A.D. 
Ganprmavsen, p. 222; Duirermyskis, Typica II, 174-75. 
Material used; 191r-197r. 

"48 Ho refers to Sinai 1047, but this is obviously a typographical error, 
‘as the only codex dated 1214 A.D. in Benedevit's listing of dated manu- 
seripts is No. 1097. 
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15) Mark Gr II, 117 (1427) ‘Typicon.... Sabba 14th century (Mioni) 
1387 A.D. (Dmitrievskij) 

Mont T, 341; Darrerevsxrs, Typica IT, 169-74 who presents 
limited excerpts. 
Material used : ff. 216v-221r. 

Dmitrievskij bases his more precise date on the Paschal tables 
of the codex which begin with the year 1387. A note on folio 1 
indicates that the original owner of the codex was the Sinai monas- 
ntery of St. Catherine. 


16) Mark Gr IL, 118 (1439) _Sticherarion. 14th century. 


Mrowr T, 341-42. 
Material used : ff. 270 ff. 


17) Sin 1109 Typicon ... of Saba 1464-65 A.D, 
Ganptmausen, pp. 225-26; BennSevid I, 174-76; Daurerevsics, 
‘Typica I, 224-241 (who presents considerable excerpts.) 
Material used; Dauremvsxu, pp. 234-35. 


18) Sin 1245, ‘Triodion. 14th-15th century. 
BuxeSnvié UE, p. 7; CuanK, Checklist Sinai, p. 12. 

‘The dating indicated by Clark (1485 A.D.) is not the date 
of the copying of the manuscript, but a reference to a visit mado 
to the monastery by a certain Michael Phokeus (of. Benesevit, p. 7). 


19) Sin 1108 ‘Typicon ... of Saba sth century 


Gaxpruavsen, p. 226 ; Darrerevsks, Typica I, 248-251. 
Material used: Darrerevsxis, p. 250. 


20) Sin 1614 ‘Triodion 15th century 


CtaRK, Checklist Sinai, p. 14. 
Studied in microfilm of the Library of Congress collection, 


21) Sin 746 ‘Triodion 1519 A. D. 
Garvravsex, p. 163; BunxSevid I, 181. 

Studied in microfilm of the Library of Congress collection. 
Material used : ff. 390v-407r (Holy Saturday Vespers and Liturgy) 
Very detailed rub 
(Note : Codices of the library of Sinai referred to in the following 
disonssion are cited without the prefix “Sin ”.) 
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‘As will be seen from the description of the manuscripts used 
for our study of the Sinai tradition, the greater number of the 
documents are either Triodia, Pentecostaria, or Sticheraria. ‘There 
are only four Typica. We have already seen that the library of 
Sinai possesses in addition to these four (and others not available 
to us) the three important manuscripts which we have already 
considered in the section on the later Jerusalem tradition. In the 
present section wo intend to consider these four Typica first and 
then pass on to an examination of the other documents. 


2 The Typica 


Unfortunately, we were able to study only Sin 1097 and 
1098 on microfilm ; for the other two we must rely on Dmitriev- 
skij’s sketchy information on their content. He simply limits 
himself to pointing out what in each seems to him to present pecu- 
liavities not generally found in the ordinary Sabba Typicon. 

‘As regards Vespers, the only elements we find that depart 
from the Model ‘ai 1097 are 1) the Prokeimonon found before 
the OT readings : Ps 92,1, the usual Saturday Vesper Prokeimenon, 
2) both Bx 15,1-21 and Don 3,57-88 sung as in SOPH with the 
respective scriptural refrains, and 3) the absence of any mention 
of “Ziyqedz@” as a substitute for the Cherubikon. Sin 1098, on 
the other hand gives the “ Suynaéso” in extenso and does not men- 
tion the Prokeimenon, although it also has both canticles sung with 
soriptural refrains, as in SOPH. Dmitrievskij does not call atten- 
tion to any peculiarities that the other three Typica present for 
Vespers. 

Meal and Pannychis follow in Sinai 1097 and 1098, as in the 
Model. ‘The same seems to be the case in the other documents 
in the measure that we can judge from Dmitrievskij's excerpts. 
1109 registers some embarrassment about the fast being broken 
by the meal. 1098 notes that the meal ends at the third hour of 
the night; the Mesonyktikon, at the fourth. The procession to 
the narthex takes place immediately after. 

Tn 1098, 1097, and Mark Gr II, 117 the first part of Orthros 
corresponds to that of the Model save for the following items: 
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1) The Stichoi sung with X. A. 


In 1097 the first two are taken from Ps 67 (v. 2; vv. 3c4a); 
the last three however, are taken from Ps 117 (vv. 1, 24, 27b). 
Afterwards we read 
‘0 lapels” Atkx nal viv, yeromorteg gu Xewtbe avéorn, ‘0 lepets * 
“Apare wilag of Hpzorres Suir, Xprowds dvtorn 


‘The doors are opened and all enter, It is not clear whether or 
not this half verse of Ps 23 is intended to be simply an incipit 
for the entire verse of the psalm (v. 7) or constitutes a Stichos 
by itself. In any case there is no mention of the use of other verses 
of the psalm in the form of a dialogue as we find in other manu- 
scripts. Here the verse used seems to call for a repetition of the 
X. A. afterwards, as in the caso of the Stichoi of the other psalms 
used. 

1098 follows the Model more closely. Its Stichoi are limited 
to the same three (from Ps 67 only), as are found there, Further- 
more, there is no mention of the “"Apaze xSaaq"’. With regards to 
1108, Dmitrievskij cites a passage from the text forbidding the 
use of the dialogue with verses 7 and 8 of Ps 23, adding that thi 
seems to attribute power to the devil. From this point on, Dn 
trievskij_makes no further reference to this document's deseri 
tion of the Easter services. He does not refer to Mark Gr II 117 
in this connection. Sin 1109, however, although it gives Ps 117, 
24 adds : “Oizos 6 oztzoc ob, Spiterar by zoic Tunmxotc”. We will 
see this hesitation in other documents of the Sinai tradition a 
little later on, 

2) In 1108, the Synapte is sung in the narthex instead of in the 
sanctuary. ‘The entrance takes place as the Canon is begun, 
an arrangement which was to win out in later Greek practice. 

The Canon and the poetic material sung in conjunetion with 
it correspond to what we find in the Model, save that 1098 does 
not make mention of the Exaposteilarion after the ninth Ode. 
After the Hypacoe, however, 1097 has the homily of Gregory 
of Nazianzus, “’Ayactécsw¢ tytn”; 1098 has his other homily, 
‘Eni vig qutaxig”, instead, One or other non-essential point 
is not represented in a uniform way by all the codices, 


4% 1097 and 1098, for instance, make no mention of the repetitions of 
the Heirmoi and Troparia. 1098 calls for the Little Synapte after cach 
Ode and provides Ekphoneses, as do 1109 and Mark Gr IT 117 (although 
no Ekphoneses aro specified in this latter). From this point on, Dmi- 
‘riovskij does not deseribo the content of 1109 for the Easter services. 
‘Mark Gr II 117 calls for the priest to incense at the first and ninth Odes. 
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As regards the Stichoi sung with the Paschal Stichera, we find 
that 1097, 1098, and Mark Gr II 117 do not use Ps 117,23. 

‘The only point of divergence with regard to the morning Liturgy 
is that 1097 does not have the Hypacoe after the Kontakion fol 
lowing the Eisodikon. 


3. The Witness of the Sticheraria and Triodia-Pentecostaria 


Vespers 
1) The Stichera for Ps 140 

In some of these manuseripts although there is no specific 
collection of Stichera precisely for Vespers of Holy Saturday, we 
find either under general Holy Saturday Stichera or Stichera for 
the morning, the three ‘ Sfuspoy” of the Model (735, which also 
adds the “ Topevdévze; ” we found in the Italo-Greck documents, 
736, 760, 1216, 1241, 1242, and 1244), Only 1245 and 1614 present 
those three Stichera along with “’Hrjsazo Tea” (currently used 
with the Ainoi of Holy Saturday) as the Stichera for Ps 140 of 
Holy Saturday Vospers. 

Other manuscripts have a specifie heading for the Stichera 
used at Holy Saturday Vespers. ‘Thus we find in 736, 742, 760, 
754, (all of these are 11th and 12th century manuscripts) the 
incipits of the four Anastasima Stichera of the Model. In the 
first three codices some other Stichera are added to those, but they 
‘are not the three “ Siuspoy” Stichera, but rather Stichera taken 
from among the Aposticha of Good Friday Vespers, as 760 explicitly 
indicates. In 736 and 742 we find the first, second, and fourth 
of these: "Ore x rob Ebnou”, "Ore dy 20 tépe 7H vad” and “Ore 
ai Suvduerg”. 736 even indicates the thoi that follow the first 
and second of these on Good Friday : Ps 92, Iab ; ibid., led. 760 
simply alludes to the group of Stichera saying, “ “Ore dx x05 Eidov 
yeh”, In 786 a later hand has added these with the Doxa sung 
with “Ze sv dvaBarAduevoy”, the Doxa of these same Aposticha 
on Good Friday. 

742 on the other hand, continues its collection of “other 
Stichera ” listing the three Stichera found in HS 43's Aposticha 
for Holy Saturday Vespers, “ @é¢ tonepwév”, “*Enaulev Suiv”, 
and ““lepovawkiu. gasBpivdnz”. 


2) Other items 
Four of the Triodia-Pentecostaria (754, 756, 1614, and 746) 
provide additional information for the rest of Vespers and the 
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Vigil Liturgy. In all of these documents both Bx 15,1-18 and 
Dan 3,57-88 are sung with scriptural refrains as in SOPH, Further, 
none of these preseribe the “Zzyjodzo ” in place of the Cherubikon. 
748 and 756 have no Prokeimenon before the OT readings ; the 
others have Ps 92,1. 

754 (of 117 A. D.) passes immediately from Vespers to Orthros 
without mention of meal or Pannychis. 756 immediately after 
Vespers has the Canon “‘Kiyar: Saddoong”” with the following 
strange heading : 


Kady daddéyevos del (2)noBerrvion ele chy Oesoopoy (2) rapiy 200 K (vpl)ov 
wat olorh)elo)s (Ov) "L(ya}o5 Xieiox}o0 vod (e}o5. Kat ely dv 
Gphi(vov) is repay (lag) 8(ea)nolv(n)s Hu (Gv) cordon 


1616 (15th century) has the same Canon after Vespers with 
a similarly curious title : “... ele vov Opivov Fc ma (va)y (lac) 9 (cord) 
xov Yadniucves +O dy xh weyary axpBiew toréeag”’. The title of the 
older manuscript seoms to imply that there was neither Mesonykti- 
kon nor Compline but rather that the Canon of Holy Saturday 
was sung instead. ‘The references to the tomb of Christ and to 
the lament of the Theotokos correspond to the thematic content 
of this Canon. ‘The first is found throughout the piece, whereas 
the second is central to the ninth Ode. 

746 follows the Model in its description of the meal, the rend- 
ing from Acts, and the Pannychis. 


Orthros 
1. From the Beginning to the Canon 


As regards Orthros we find that 754, which makes no mention 
of where the opening of the service takes place, indicates “ Biio- 
rnuém % Gacdela” as the initial blessing sung by the priest. It 
then has the curious directive : “al dvel rob Ocbs Kptos ... Xptatdg 
dvéorm,”, thus betraying a desire to relate the unusual structure 
of Easter Orthros to that of the ordinary Orthros service. ‘There 
is no reference to repetitions of the Troparion. The incipits of 
only two Stichoi are mentioned : Ps 117,21 and ibid., 27b. ‘These 
are followed by Doxa with a repetition of the second half of the 
Troparion, and a final complete repetition of the same. There is 
no Synapte, but the Canon follows immediately without mention 
being made of an entrance from the narthex into the church. Tt 
would seem that this document situates Orthros entirely in the 
chureh, the only one we have found so far that does so. 
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756, which also has the same initial blessing as 754, situa 
the beginning of Orthros outside the closed doors of the church, 
Immediately after the blessing we find the Synapte, after whie 
the bishop signs the doors saying: Ps 23,7a, no mention 
made of any other Stichoi, or of the X. A., The doors are open 
and the Canon is begun (the codex does not specify who begins it), 

742 simply gives the Canon without anything further. 755 has 
Canon, Hypacoe, and Kontakion-Oikos, but these latter two items 
appear in the first part of the entry, and the Canon is printed 


without any interruptions, 754 and 756 both give the text of the 


Canon with the poetic inserts of Hypacoe and Kontakion. ‘The 
Exaposteilarion follows the ninth Ode in both documents. In 
756 it is sung three times ; in 754 there is no indication to this 
effect, but a second Exaposteilarion is provided ; “ Zoije npde =ég0v 
Seiuouey”. In 756 we find after the Kontakion-Oikos, both “*’Avd= 
aruaw Xplor’ Sexoduevor” and “Avaric 6 "Inoodg”. The reading 
from Gregory of Nazianzus, “*Avaoréetas tyépa”, follows. 


2. The Ainoi and the Kiss of Peace 

Only 756 and 754 indicate the four Anastasima of the Model 
for the Ainoi. ‘The Paschal Stichera with their Stichoi then follow 
in 756 as in the Model, save that the manuscript adds Ps 117,24 
as the fourth Stichos. “ Ideya 7 tepmvéy”, further, is sung only 
once, and Doxa and kai nyn are sung together following by the 
Sticheron, “"Avasréora¢ ude” (of the Model). 754 has the same 
Stichera, but there are no indications of Stichoi. ‘These two docu- 
ments limit their Easter Stichera to those indicated in the Model. 
‘The Sticheraria, on the other hand, have in some cases more ample 
collections, although the Stichoi are never present. (Thus, 1241, 
1242, 1244, and 755). ‘They are in every caso entitled ‘for Easter 
Sunday ” without further determination. 

‘The kiss of peace is referred to by 754 and 756, this latter 
specifying that the priest comes out with the Gospel. In 756 the 
kiss is followed by the reading of the Pseudo-Chrysostom Homily. 
In. 754 this does not ocour, but rather a“ dvcavela” which probably: 
refers to the Litany which follows in 756 (Synapte) rather than 
to a procession. Sin 756 mentions the Apolysis. 

With regard to the Liturgy, the items signaled out by 754 
and 756 are all in acoordance with material found in the Model, 

4 We note here that Dacratevsicrs, Bogoslutonie, p. 414 affirms that 
‘the codices Sin 1101 and 1103 (which we have not personally studied) also 
preseribe the “Apare ziag”. Ho doos not specify how much of the psalm 
is sung 
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save that there is no Hypacoe following the Kontakion after the 
entrance. 1241 after its Paschal Stichera has a group of four 
various Stichera under the curious heading : “.. ele 70 xari"ladwny 
ebapythioy* "By doy Hy 8 Aéyos". The Stichera follow : “Te shy 
Seonsiag”, ““H navaitios x2) dbparos”, " Mdoya tb ueys”. “Dupréso 

‘oa.”. We do not know what purpose these Stichera were intended 
to serve. ‘The Gospel pericope indicated seems to be that of the 
morning Liturgy. 


Sin 736 


‘The ancient Triodion 736 of the year 1028, which shows traces 
of considerable reworking in order to bring it in line with Inter 

interesting points of contact with Grotta- 
10th century ‘Triodion, Crypt 300, 

With regards to Holy Saturday Vespers, the original toxt of 
the manuscript calls for the four Anastasima, 'Theso are followed 
by “other (Stichera)” which are, as wo have seen above, the 
first, second, and fourth Aposticha of Good Friday Vespers, along 
with two of the Stichoi that occur there. Previously, however, 
under the Holy Saturday Vespers we find written in the margin 
in a later hand alongside the first of the three “ E4epov ” Stichera 
the indications that these are to be sung at Vespers. A little 
further on, however, part of the beginning or at least of the title 
of Easter Orthros has been erased and in its place a more recent 
hand lists for Holy Saturday evening the first two Anastasima 
Stichera followed by “‘Ecepa: Efuepov ... coéger€ wos .. wal Erepa.”” 
Where the ancient text of Easter Orthros resumes, we find the 
following items which we present in a comparative table with those 
of Crypt 300. 


Sinai 736 Crypt 300 
Xpuazbe dvdr = 
Boa oryned: Tod rider xd2iqya: Tod Aide»... 


Tovabes side 2 he Donsnes apbc sby ago. 
Tv xhgen om (Baree) panties 
oxparii7es =mpo0. igo vere 
Tpenaaion. Tipatapotonn. 
Koreiouor-Olig Bt 


Anastasima of first: tone for Ainoi = 
(incipits only) 

Paschal Stichera Stichera for Ps 140 

Baster Canon Easter Canon. 
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While the collections of Stichera are not identical, there are 
some interesting points of contact. ‘The first four Stichera found 
in Sin 736 correspond to the 6th, 7th, Sth and 9th of Crypt 300: 

"Ayeonnadusda Wh 
Tdozx = oeBdouioy 
Tdoza 2 xadaprigtov 
Tdeze tb yaxdprov 


‘The first three of the series turns up in another place in the 
very same order, We find them in HS 43 after the Anastasima 
of the first tone as “ érepe arr (pit) els zoe Atvous mpd Tarvebonuoe 
Méprvpec"”. Sin 736 likewise links these with this same Sticheron 
as Prosomoia, ‘The series is entirely lacking in the Athos colleo- 
tions and the earlier Studite documents 

‘Thus, we find a striking resemblence between the two docu: 
ments, Sin 736 makes clear that there are three separate items 
between the “Tob Aldov cgpayradévsas” and the “ IpodaBotout " 
Crypt 300, judging from the writing of the codex, seems to group 
all of these three together as though there were only one ite) 
Crypt 300, furthermore, enables us to provide the incipit 
of the second item which in Sin 736 is illegible. Missing in Crypt 
300 are the Anastasima of the first tone for the Ainoi along with 
the Kontakion-Oikos of Easter. The group of Paschal Stichera 


are given the designation “for Kipie dxéxoaka”. 


‘The Baster Stichera in the Sinai Priodia-Pentecostaria 


‘As we have seen, Sin 736 contains a collection of Stichera 
which presents particularities not found in the Athos documents, 
although the Anastasima Stichera are explicitly assigned to the 
‘Ainoi. Other documents limit themselves to indicating the Sti 
chera actually called for by the later ‘Typica of the Sabba tradition. 
‘Thus the Triodia-Pentecostaria Sin 754, 756, and 775, which 
simply call for the Anastasima for the Ainoi and the Paschal 
Stichera found in the Model. Sin 754, however, adds another to 
the group of these latter : “ Moya 8 Xpterbe judy”. The psalm 
verses of the Model are found in 756, but not in 754. 

‘The only other ‘Triodion-Pentecostarion which like Sin 736 
contains a fairly large collection of Stichera is Sin 1242. ‘The first 
mode plagal Stichera which we find here all correspond to the 
Paschal Stichera of the Model, although we find no precise indica- 
tion of use nor any psalm verses to be used in connection with 
them. The collection of first mode authentic Stichera contains 
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two of those used by the older Studite tradition for the Ainoi: 
“ Shyepov owrrg la =G xboue ” and “ Ths Raurplic xat evB6Eou "*. Two 
others are found also in the collections of Lavra I’ 67 and I’ 72: 
“Tdcye viv yyiv” and “Tb Tdoya coiro tb yey”. Two other 
second mode plagal Stichera also found in Lavra T’ 72 are given: 
“Tdcya xypio.... inte qudv” and “ Diuepov 7 xavaePdopiov Mdoya”. 

‘The oldest of the Sticheraria, Sin 1233, likewise has a rather 
large collection of Stichera. It begins with three first mode au- 
thentic Stichera, corresponding to those used by Evergetes for 
the Ainoi. There follow two second mode plagal Stichera found 
likewise in Lavra TP. 72: “ Mdaya xvplov ... Onep qudv”” and “Tdaya 
xnplov ... xiebons”. Finally, there comes a series of first mode 
plagal Stichera. ‘The first three correspond to those used by Lavra 
T 67, T 72, and Vatop 1488 with the verses from Ps 67 and the 
Doxa. Others follow, ineluding the other two Stichera used by 
the Model with its Paschal Stichoi. 

‘The othor three Sticheraria (1241, 1216, and Mark Gr II 118) 
have very limited collections, although they all contain one or 
other item from Evergetes Stichera for the Ainoi, though they 
are not explicitly prescribed for actual use. 

Apart from the cases of documents which single out verses 
from Ps 67 for use with certain Stichera, these manuscripts (both 
‘Triodia-Pentecostaria as well as Sticheraria) do not specify the 
exact use of the Stichera, and thus, as in the case of the Italo- 
Greck documents, the collections are of the character of antho- 
logies of items no longer presoribed for use at Orthros. 


Conclusion 
Vespers 

1) The Anastasima Stichera of the Model appear in all the docu- 
ments which explicitly treat of this section of the office. Although 
the Typica add to these the three ‘ Efuepov” Stichera of the Model, 
three other documents (736, 743, and 760) use three of the Aposticha 
of Good Friday Vespers instead. 

2) 1097 along with several of the other documents have Ps 92,1 
as Prokeimenon before the OT readings. 

3) All of the documents that have anything to say about the 
readings (including 1098) say that the Ex 15 and Dan 3 canticles 
are to be sung with their respective scriptural refrains. 

4) The “Xeynoés@” of the Model appears only in 1098. The other 
documents make no mention of a substitute for the Cherubikon. 
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Meal and Intermediate Office 


‘The ‘Lypics along with Triodion 746 present no impor 
variations from the prescriptions of the Model concerning this 
tion of the office. 754 and 1616 both provide a Canon after Vi 
pers: “Kiar. Seddeone” of Good Friday Orthros. 756 indicat 
that this serves as a substitute for Compline. 


Orthros 


1) 754 and 756 have as the opening blessing of the service “ 
yruévy  Puoidela” instead of the “ Adtx xf devia” of the Model. 
2) ‘There is little agreement concerning the Stichoi used wit 
X. A. in the documents which treat of these. One manuscript 
uses only Ps 117 (754); another, only Ps 67 (1098) ; still another 
uses both (1097). 756, moreover, mentions none of these but 
only Ps 23,7a without reference to X. A. ‘This same psalm appears 
also in 1097, 1101, and 1103, although 1108 forbids its use as at- 
tributing power to the devil. 
3) In 754 no mention is made of any entrance into the Church 
or of tho Synapte which follows this entrance in the Model. Im- 
mediately after the Stichoi and X.A., the Canon is begun. ‘The 
document seems to situate the service entirely in the church. 756 
and 1108 have the Synapte, but it is sung in the narthex rather 
than in the sanctuary as in the Model. In both of these docu- 
ments the entrance takes place during the singing of the Canon, 
4) As regards the Canon, we find that the documents present 
no important variations from the Model, savo that there is a read- 
ing from Gregory of Nazianzus after the Hypacoe in the ‘Typica 
and more or less detail in the other books. 

5) With regards to the Stichoi sung with the Paschal Stichera the 
documents which speak of them scem to indicate the same ones 
as in the Model, save that 756 adds Ps 117,24. The Stichera in the 
‘Lypica correspond to those of the Model. The same is true of 
the other books in the measure that they treat of this section. 
The Sticheraria contain more ample collections as in the other 
traditions. 


Morning Liturgy 


In these documents the only point of divergence concerning 
the Liturgy is that the Hypacoe is not sung after the Kontakion. 
1241 alone has a curious set of Stichera to be used with Jnl. 


Chapren Taare 


DOCUMENTS OF THE MONASTERY OF ST. JOHN THE 
THEOLOGIAN ON THE ISLAND OF PATMOS 


1. Description of the Manuseripts 


‘The codices of the Patmos library have not yet been adequa- 
tely described Saxxxtsox, Patmiake Bibliotheke, p. 119, for inst- 
ance, does not describe in detail the group of Sticheraria which 
we have consulted but simply gives a brief description of the 
collection as a whole. Fortunately, several of these are dated. 


1) Patmos 221 Sticherarion 1143-79 A. D, 
‘This manuscript contains not only Stichera but also Hypacoes 
and, in a separate section, Prokeimena, 

laterial used : fol. 32v (Prokeimenon of Easter morning Liturgy) 
139v (Hypacoe of Easter) 142r (Kontakion and Oikos of Faster), 


2) Patmos 218 Sticherarion 1167 A. D. 
Material used : fol. 203r (Stichera for Holy Saturday Vespers) ; 
ff, 203r-204r (Stichera for Easter Sunday), 


3) Patmos 219 Sticherarion 1219 A.D. 
Material used : ff. 253r-255v (Stichera for Holy Saturday Vespers) 


‘The manuscript skips from Holy Saturday to Thomas Sunday ; 
thus nothing is provided for Easter Sunday. 


4) Patmos 220 Sticherarion 1223 A. D. 
Material used : ff. 213v-215v (Stichera for Holy Saturday) ; 215v- 
216v (Stichera for Easter Sunday). 


5) Patmos 222 Sticherarion. 


Material used : ff. 260 ff (same Stichera for Holy Saturday as in 
Patmos 220). Easter Sunday is also missing here. 


6) Patmos 226 Sticherarion 
Material used : ff 2094f. (same content as Patmos 220 and 222). 


260 PART TWO: THE SABBITE TRADITION 


1) Patmos 227 Sticherarion 2 
‘Material used : ff. 180v-182r (same material as in Patmos 220, 222, 
and 226 in the same order of occurrence). Fol. 18lv adds another 
Sticheron for Saturday ; ff. 182r-184r (Stichera for Easter Sunday). 


8) Patmos 612 Triodion 1th century 
SAKKELION, p. 249. 

‘A typical late Triodion with no particular variants of any interest 
for our purposes. The canticle of Exodus (15,1-18) is still sung 
with the scriptural refrain. 


2, Holy Saturday Vespers 


Patmos 218, 219, 220, 222, and 227 all contain the three 
“Shuspov"” Stichera. Only in Pat 218, however, are they desig- 
nated as pertaining to “Saturday evening”. In the others they 
simply belong to the general Holy Saturday collection, in which 
they occur as the last three Stichera, 


3. The Stichera for Easter Sunday 
‘The Sticheraria of Patmos are all rather similar in content. 


None of the Stichera are assigned to any particular use on Easter 
Sunday. ‘The following presenta the contents of three of them: 


Patmos 227 Patmos 218 Patmos 220 
’ 1167 A.D. 1223 A.D. 

Dhuspov owzyplae idem idem 

“Avuarioees fypa ... xaprogophoauey - idem: 

Tis Rau idem idem 

TIdeya xvplon .. omte judy idem - 

Tide xvplov .. narhons idem - 

*Avaordoeig udp. aurpbouey idem - 

“Ayrton eagrhaase - - 

Tideya 2 seprvéy idem - 


“Brijadn ch oburavce = a 


Patmos 222 and 226 reproduce the items of 220. Patmos 219 
skips from Holy Saturday to Easter Sunday, a phenomenon which 
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is rather frequent in Sticheraria, as Strunk has pointed out ™. The 
reason which he suggests for this is the fact that the Paschal Stichera 
were repeated so frequently that they were known from memory 
and did not need to be written down. As a matter of fact, the 
‘ones commonly used with the verses from Ps 67 are not found in 
any of the Patmos Sticheraria, ‘The first mode plagal collections 
of 227 and 218 are very limited. The most striking thing about 
these documents is that they, too, preserved the Stichera used 
by Evergetes for the Ainoi, thus suggesting that they were once 
‘in use also on Patmos. 


™ Sreunx, Further Note, pp. 176-77. 


Cuarrer Four 


SABBA DOCUMENTS OF VARIOUS OTHER COLLECTIONS 


‘Wo come now to @ final group of documents found for the 
most part in Western libraries. In most cases, the origin of these 
documents is not known, and thus we cannot situate them in the 
conorete context of some monastic center such as Sinai or Subba, 
In others, although the origin of the document is known, it consti- 
tutes the only representative of its place of origin. or convenience 
sake, wo group these into one section rather than describe each 
separately. ‘They are all related indirectly, however, inasmuch as 
they all seem to belong to the Saba tradition, with the possible 
exception of Bibl Nat Gr 242 


1. Description of the Manuscripts 


1) Vat Reg Gr 59 Triodion Lith century 
Vat Reg Gr 58 Pentecostarion 


SrmveNson, Codices Reg Gr, p. 62; Kananinov, pp. IV-V. 

‘These two manuscripts written in the same hand almost certainly 
originally formed but a single codex. Here the rubrical material 
is considerable, Not only are the liturgical poems present, but 
also other items including the readings in eztenso, even the Gospel 
pericopes. 

‘Material used : Vat Reg Gr 59: ff. 130r-137v (Holy Saturday Ves- 
pers). Vat Reg Gr 68: ff. Ir-2v (Haster Sunday services). 


‘Three items never found in the Studite documents we have 
studied are found here: 1) the Anastasima Stichera for Ps 140 
at Holy Saturday Vespers, 2) the Prokeimenon Ps 92,1 before the 
OT readings, and 3) Stichoi at the beginning of Orthros chosen 
from both Ps 67 and 117. These items lead us to believe that the 
manuscript belongs to the Saba rather than to the Studite tradi- 
tion, despite the fact that the majority of Vatican manuscripts 
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we have consulted belong to this latter. Although the document 
is not a Typicon, its copious rubrical details provide the earliest 
descriptive account of the Easter services according to the later 
Sabba tradition that we have. The earliest Typicon of Sabba 
we have studied dates from the 12th century, whereas the present 
document according to both Stevenson and Karabinov dates from 
the 11th. 


2) Bibl Nat Gr 242 Sticherarion 1th century 


Gasrour, pp. 81-82. 
Material used : ff. 206-207 (Easter Stichera only), 

Gastoué has suggested that this manuscript might have ori- 
ginated in the Constantinopolitan monastery of St. Mammes. 
‘The musical notation suggests the style in use in the capital during 
this period. The limited content of the manuseript for the Easter 
services, however, does not help us in situating the document in 
‘one tradition as opposed to another. 


3) Vat Gr 782 ‘Typicon ... of Sabba 12th century 


Coprces Var Gx IIT, 299-300. 
Material used: ff. 127v-131v. 


4) Sin 775 Pentecostarion 12th century (Antonin) 
12th-13th century (Clark) 
13th century (Gardthausen) 
Gaxpmmavsex, p. 166; BeneSnvid I, 138; Awrontx, Katalog 
rukopise} Sinajskikh, (cited by Benetevi’, p. XXVI without indi- 
cations of page references for individual codices). 
Material used : ff. 1v-3r (The actual folia bear no number). 
‘The present manuscript originally belonged to a monastery 
in Thessalonike ; only in 1404 A. D. did it come into the possession 
of the Sinai monastery. 


5) Shio-Mgimve Monastery Codex (not numbered) 

‘Typicon ... of Saba between 1247-1269 A. D. 
Kexutiwze, Liturgifeskie, pp. 313-347 (text) ; 506-511 (discussion) 
Material used: Kexrnmze: pp. 344-45. 

‘The last year mentioned in the Paschal table of this manu- 
script is 1224 A. D., but the fact that we find in it a commemora- 
tion of Queen Rusudan (} 1247) but not of her successor, King 
David (ruled from 1247-69) leads us to believe that it was copied 
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during the reign of this latter. The work of the scribe (a certain 
monk George), however, is not original. In the course of tl 
text, he left blank spaces to be filled in later. The reason for this, 
according to Kekelidze (p. 314) was that the original from whi 
he was working was defective. 

‘There are good reasons which lead us to believe that the ori- 
ginal with which the scribe was working came from the Monastery 
of St, Simeon at Antioch. We know from the ‘Testament of King 
David III to the monastery of Shio-Mgimve that at the request 
of the monks, Arsenios and John, the Typicon of the St. Simeon! 
was introduced into the Georgian monastery. ‘These two monks 
are supposed to have copied the manuscript themselves. ‘The 
reason for this choice is not surprising. ‘The Georgian Church was 
already linked with St. Simeon, due to the fact that it was this 
saint who sent missionaries to Georgia to evangelize the country, 
‘To which tradition did the ‘Typicon of this Antiochean monastery 
belong? From Nikon of the Black Mountain we lear that he 
himself left in the archives of the monastery of St. Simeon an 
exemplar of the Sabba ‘Typicon for the use of copyists. (KEKE 
rapan, p. 510) The Typicon of Shio-Mgimve corroborates this 
assertion, inasmuch as it is clearly a redaction of the Saba ‘Ty 
picon. 

‘As regards the date of the original from which George copied 
this manuscript we find after the Synodikon of Orthodox Sunday 
an indication of the year 1172 A.D. ‘This date is also the one 
at which the Paschal table (already alluded to) begins. This seems 
to point to the fact that the original dates from this year. (KEKE- 
ripzm, p. 315). Characteristic of the redaction of the Saba ‘Ty- 
picon in this document is the absence of little Vespers, and the 
simple form in which the “ chapters of Mark” ocour : entries with- 
out titles inserted in the course of the text, rather than joined 
together to form a separate section of the codex. 

‘From the thirteenth century this new Typicon began to spread 
throughout: the Georgian church. By the 15th century the older 
Synaxarion of George was obsolete. 


6) Vat Gr 785 ‘Typioon.... of Sabba Ldth-15th century 
Copices Var Gx IIT, 302-303 ; Darrerevsxts, Typica II, 205-206. 
Material used : ff. 149r-152v. 

7) Bibl Nat Gr 261 Sticherarion 1289 A. D. 


Gastour, p. 82; Omowr II, 28, who simply dates the manuscript 
13th century. 
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Material used: ff. 196r-197v (Stichera for Holy Saturday Vespers 
and Easter Sunday). 


8) Vind Theol Gr 181 Sticherarion middle of the 13th century 
cf. Sticherarium. 

Studied in the above-mentioned edition. 

Material used: £, 251v (Stichera for Holy Saturday Vespers). 
‘According to the editors of this work, the manuscript is a close 
copy of an earlier work. After the Holy Saturday Stichera the 
next entry is Thomas Sunday. 


9) Vat Pal Gr 101 ‘Typicon ... of Saba 1373 A, D. 


Sruvesox, Codices Pal Gr pp. 49-50; Durrmrevsxis, Typica Il, 
163-67 (selections). 

Material used: ff. 176r-179v. Also consulted in Dawrnmevsxs, 
p. 166, the description of the Pannychis and Orthros up until the 
Ganon’ in the case when the Annunciation falls on Easter. 


Varia Liturgica 14th century 


Omoxr V, 28-29, 
Folia 1-105v contain parts of the ‘Triodion and Pentecostarion. 
Holy Saturday Vespers, Easter Orthros and Liturgy are covered, 
but no mention is made cither of meal or Pannychis. 


11) Bibl Nat Gr 260 Sticherarion 
Gasrows, p. 82; Owoxr I, 28. 

Material used: ff, 198v-200 (general Holy Saturday Stiche 
Easter Sunday Stichera), 


Lith century 


12) Bibl Nat Gr 246 Triodion-Pentecostarion 14th century 
Omoxr I, 27. 

Material used : ff. 56r-57 (Holy Saturday Vespers, Faster Sunday 
Orthros). 

‘The manuscript contains considerable rubrical details. 


2. Vespers 


‘The Sticheraria, Bibl Nat Gr 241, 261, and Vind Gr 181 all 
give the three “‘Siuepov” Stichera under the heading of Holy 
Saturday Vespers. Bibl Nat Gr 260 simply lists them under general 
Holy Saturday Stichera, although they occur last in the series of 
these latter. 


266 PART TWO: THE SADBITE TRADITION 


‘The other documents present the same order of elements as 
the Model, save that they still have the Exodus and Daniel canticles 
with their scriptural refrains 4, and that the “Zayyedzw” is nob 
found in any of the documents. Vat Reg Gr 59 has the Prokei 
menon Ps 92, 1 before the OT readings. It further has only three 
Stichoi for the “Avdora”: Ps 81,1; ibid., 2: ibid., 4. 

Shio notes that the service begins at the 10th hour and that 
the priest is vested in white sticharion and black phelonion, a detail 
which recalls the prescription of Sabba 612 and Bibl Nat Gr 402, 
although there is no question of a preliminary gathering in the 
narthex as in these latter. Kekelidze does not reproduce the 
manuscript’s description of Vespers but limits himself to the re- 
mark that the service is performed “as usual ”. 


3, Meal and Intermediate Offices 


With the exception of Vat Reg Gr 59 and Bibl Nat Gr 263, 
which do not speak of the meal or of the intermediate office, this 
group of documents follow the Model, judging from the excerpts 
available in Dmitrievskij and in the measure which the documents 
themselves enter into detail with regard to the ceremonies 3, 


4. Orthros 


The documents follow the Model with regards to the prelimi- 
naries of Orthros. Shio notes that the priest comes to the narthex 
with the thurible in his tight hand and the cross in his left, a point 
which it has in common once again with Sabba 612 and Bibl Nat 
Gr 402. 

From the initial blessing to the beginning of the Canon the 
documents continue to follow the Model save for the following 
points + 
1) Vat Reg Gr 58 makes no mention of the fact that the X. A. 
is sung three times by priest and three times by the assistants 


Vat Gr 782, 785, and Vat Pal Gr 101 do not list the readings or 
speak of the canticles sung in connection with them, but limit themselves 
to affirming that the readings are performed “xxrd viv siEw absoy. 

4 Vat 782 and 785 provide as an alternative to the reading from Peeudo- 
Epiphanius after the third Ode of the Canon at the Pannychis, a reading 
from Chrysostom's commentary on the end of Matthew or on John’s ac- 
count of the Resurrection. 
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before the Stichoi. It is simply said that the Troparion is sung. 
Its Stichoi are those of the Model. The Synapte follows the ent- 
ranee, but the codex does not specify that it is sung in the sanctuary. 


2) Shio makes no mention of the signing of the doors before the 
initial blessing. After this latter, the X. A. is sung three times 
by priest and assistants together. Its Stichoi are: Ps 117,13 
ibid., 24; ibid., 27b. 

In connection with the Canon we find the Hypacoe, Konta- 
kion-Oikos, “*Avdoracw Xptovs5 ”, and Exaposteilarion as in the 
Model. 

Vat Gr 782 and 785 have Gregory's Homily, “’Exl «ig qunsacic”, 
after the Hypacoe and his ‘“*Avaoréceu¢ tutox” after the Konia. 
kion. Vat Reg Gr 58 gives additional Exaposteilaria : ‘Yuvoipev 
ov X(piaz)é zd a(wrh)prov ndidog”, “'O chy Gry xvrebaog”, “'O 
oraupiy irouelvag”, “Thy Seompenst oov ovyuardpaaw”. One or 
other manuscript does not contain the same amount of detail as 
the Model *. ‘The final Ektenes in Vat 782 and 786 is sung by 
the priest. 

‘There are no further peculiarities in these documents for the 
rest of Orthros. Few of the manuscripts specify all the Stichoi 
used with the Paschal Stichera after Orthros. Sin 775, however, 
which lists them all, has only three Stichoi from Ps 67. Ps 117 
is absent, The Stichera used with them are identical with those 
of the Model. ‘The Sticherarion, Bibl Nat Gr 242, also gives all 
of these Stichera in its collection of first tone plagal Stichera for 
Easter Sunday. The only other Sticheron that occurs here is 
the “ Shuepox correla... 6a0¢...” Vind Theol Gr 181 skips from 
Holy Saturday to ‘Thomas Sunday, as is frequently the case in 
the Sticheraria. Bibl Nat Gr 260 has two Stichera from the col- 
lection of Evergetes for the Ainoi, while Bibl Nat Gr 261 has the 
entire collection used by Evergetes for this function. 


5. Liturgy 
‘The items of the Liturgy are those of the Model. Vat Gr 782 


for the Antiphons indicates a repetition of the first verse of each 
of these before the beginning of the second verse, as in the caso 


% Vat Gr 782, Vat Pal Gr 101 and Bibl Nat Gr 246 make mention 
of the Little Synapte after each Ode. This latter makes no mention of 
readings in the context of the Canon. Vat Gr 782 and 185 indicate that 
the "Avéecaaw Xpiows5 is sung throc times. Shio indicates that the Heir- 
moi and Troparia of the Canon are to be sung four times. 
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of Mess Gr 115. Vat Pal Gr 101 has a somewhat similar indica- 
tion. After the first verse of the Antiphon, we read the following 
“'Té abd 6 Erep05 yopés”. Vat Gr 782 similarly says: “Iduy 
Srep0g yopds td abté”. These expressions seem to explain 
usage indicated in Mess Gr 115 without further comment. The 
repetition of the first Stichos corresponds to the fact that it 
sung once by each of the choirs. The Hypacoe docs not appear 
after the Hisodikon in any of these documents. Both Vat Gr 78: 
and 785 have a second Stichos for the Prokeimenon which cor- 
rosponds to that of SOPH. 


Conclusion 


As regards Vespers, we find that the Ex 15 and Dan 3 cane 
ticles have their scriptural refrains, and that the “ Zeynodzo ” does 
not exist as a substitute for the Cherubikon. ‘The Prokeimenon 
of Vespers is, for the most part, absent save in Vat Reg Gr 59, 
which uses Ps 92,1. 

Orthros presents few variations from the Model. There are 
some variations in the Patristic readings used in connection with 
the Canon (as well as in those that occur at the Pannychis preced- 
ing Orthros). The manuscripts have the same Stichoi as the 
Model in conjunction with the initial X. A., except Shio, which 
limits itself to Ps 117. Most of the codices do not list all the 
Stichoi used with the Paschal Stichera. Sin 775, which does, 
however, uses only Ps 67. 

At the Morning Liturgy, the only important point of difference 
is that the Hypacoe is not sung after the Eisodikon. 


GENERAL CONCLUSIONS ON 


PART TWO 


‘The most striking conclusion concerning the documents of 
the Saba tradition is the fact that they differ very little from 
the 16th century printed Typicon, which represents the term of 
our study, thus showing that between the 11th century (Vat Reg 
Gr 58-59) and the 16th (Model), the Sabba liturgy of Easter under- 
went little significant development. 


1. The Differences Between Various Branches of the Sabba Tradition 


In these concluding remarks concerning the concrete points 
of difference between the various subdivisions of this tradition, we 
do not make mention of the special itoms in HS 43 which have 
been discussed in detail in the course of the text. 


Vespers 


‘The important points where there is a lack of concordance 
with the Model are the following. 


1. The Prokeimenon before the OT readings 


Concerning this item, we find that even within each of the 
traditions there is no unanimity among the documents. The 
manuscripts of both Jerusalem and Sinai fall into two eategories : 
a) those which (as in the Model) have no Prokeimenon at this 
point (Jerusalem: Sin 1094, 1095; Sinai: Sin 756, 754, 1098) 
and, b) those which have Ps 92,1 (Jerusalem: all documents 
which treat of this section, save Sin 1094, Sin 1095 and HS 15; 
Sinai : Sin 754, Sin 1097, and 1614; Varia: Vat Reg Gr 59). 

In none of these manuscripts, however, is there any trace 
of Ps 65,4 at this point, as in SOPH. These manuscripts transfer 
this latter Prokeimenon to the Liturgy (before the Apostle). 
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2) The canticles with their scriptural refrains sung in com 
with the OT readings (Ex 15,1-21 and Dan 3,57-88) are found 
in all traditions in these manusoripts which treat expressly of 
readings. In the Model, the Exodus eanticle is no longer sung but 
simply read, while for the Daniel canticle the original seript 
refrain has been slightly changed. 


3) The “Zeynodxo” is lacking in the ensemble of documents, being 
found only in one manuscript of the Sinai tradition (Sin 1098 of 
the end of the 14th century). 


Beyond these points, we find that in the Jerusalem tradition, 
Subba 612 and Bibl Nat 402 present. the curious case of a gathering 
in the narthex before Vespers. As we have pointed out, this item 
might be either an imitation of the gathering before Orthros, or 
possibly the remains of the gathering before the Vigil desoribed 
in GEORG SABBA, but which had been lost by the time of the 
carliest examples of the fully elaborated Saba Typicon, 

In the Sinai tradition, certain 11th and 12th century Triodia~ 
Pentecostaria prescribe Aposticha of Good Friday Vespers for use 
in connection with Ps 140. 


Meat and Intermediate Office 


‘None of the traditions provide any interesting variants concern- 
ing the meal. 

As regards the intermediate office, all three groups of docu- 
ments follow the Model closely with the exception of : 
a) the Triodion-Pentecostarion Sin 754 (of the Sinai tradition) 
which says that the Canon of Holy Saturday is sung instead of 
Compline. 
b) Sin 1096 (of the Jerusalem Sabba tradition) which calls its inter- 
mediate office Compline and prescribes readings from Chrysostom 
after its completion to fill up the interval between it and the be- 
ginning of Orthros. It also permits the superior to shorten the 
office, if he £0 wishes. 


Orthros 


In the ensemble of manuscripts of all the traditions, the first 
part of Orthros celebrated in the narthex follows the Model. Sin 
754 (of the Sinai tradition), however, seems to situate the service 
entirely in the church. In the Jerusalem tradition, Sin 1096 (of 
the very monastery of Sabba itself) situates the opening of Orthros 
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in the burial chapel of Saba instead of the narthex. HS 43 speaks 
of aa initial procession to the narthex with the chanting of Stichera, 
In the Sinai tradition, Sin 754 and 756 have as the initial blessing, 
“ Banoynuéry } Bactdela”, unlike the Model. 

‘The only point on which there is some discrepancy is that of 
the Stichoi sung with X.A. An overall consideration of manu- 
seripts of the various traditions shows that three different usages 
are in evidence : a) Stichoi from Ps 67 only, b) Stichoi from Ps 117 
only, and c) Stichoi from both of these psalms. ‘These different 
usages do not correspond, exclusively, however, to one or other 
of the traditions. Thus we find all three in the manuscripts of 
the Jerusalem and Sinai traditions as well as in those of the various 
other collections 17. 

‘Thus unlike the Studite tradition, which universally uses only 
Ps 117 in this connection, the Sabba tradition shows traces of 
various usages (even from the 11th century). ‘The ‘Typicon used 
in the elaboration of the Model had only Ps 67, but later Greek 
usage was eventually to re-introduce a Stichos from Ps 117 (v. 24) ', 

In both Jerusalem (HS 15, HS 43, Saba 311) and Sinai (Sin 
1097, 1101, 1103) collections we find manuscripts which add to 
these Stichoi one or several verses from Ps 28. Sabba 311 and 
Sinai 1097 place these after the Doxa following the other Stichoi ; 
HS 15, after the Synapte which follows the Doxa. ‘The insertion 
of the verses from this psalm before the initial blessing in HS 43 
seems strange. Perhaps this was the only available space to 
place them). ‘The use of this psalm did not gain widespread acoopt- 
ance. The scribe of Sin 1108 explicitly rejects it saying that the 
use of vv. 7 and 8 .as.a dialogue between Christ and the devil seems 
to attribute power to the devil. It did not make its way into 
the printed Typicon, though it survives until the present day in 
certain. places. 

‘The entrance takes place as in the Model and is followed by 
the Synapte from within the sanctuary. Only HS 43 and Sin 
754 omit the Synapte, while HS 15, Sin 1108 and Sin 756 situate 
it in the narthex and prescribe that the Canon be sung during 
the entrance. This latter reflects Greek practice after the time 
of the Model. 


37 Sin 756 stands completely apart in that it preseribes neithor verses 
from Pss 67 or 117. Immediately after the initial blessing the Synapte 
follows in the narthex and Ps 23, 7a is sung by the bishop for the opening 
‘of the doors. 

¥ Pentecostarion, Venice 1801, pp. 5-6. 
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follows in all the manuscripts as in the Model, 
save for negligible differences such as the number of repetitions: 
of the Heirmoi and the Troparia, or the arrangement of the read~ 
ings within the Canon, ‘The manuscripts, however, have two 
readings here instead of the single one found in the Model. 

‘The Ainoi and Paschal Stichoi and Stichera follow, save in 
HS (5 where the Ainoi are absent, although the Anastasima Sti- 
chera are sung, Many ‘Typica, as we have seen, simply allude in 
‘passing to the Stichoi and Stichera, so it is difficult to get an idea 
of which psalm verses and poetic compositions were used. Which 

pts indicate all of the Stichoi? 

n, HS 43. uses only Px 67; HS 15 
and Sin 1096 have both psalms, In the Sinai tradition we find 
that Sin 1097, Sin 1098, and Mark Gr II 117 have only Ps 67, 
Sin 756 has both. Among the group of manuscripts from various 
Libraries we find that Vat: Rog Gr 58 does not mention any Stichoi, 
although it has all of the Stichera without a heading. Sin 778 
has only Ps 67. ‘Thus, only three manuscripts have both psalms 
as in the Model. 


‘The Problem of the “ Paschal Stichoi” 


‘At this point it might be well to consider in relation to one 
another the Stichoi used in connection with the X.A. at the be- 
ginning of Orthros and those used at this point (after the Ainoi). 
We found that in the Studite tradition, Ps 117 was used for the 
first set and Ps 67, for the second. In the ease of the Saba tra- 
dition we find that although there were three different usages with 
regard to the Stichoi sung with X.A., the greater majority of 
the manuseripts assign Pa 67 alone for those sung with the Paschal 
Stichera, ‘This leads us to suspect that this psalm was the one 
used by the primitive Saba tradition at this point, and that Ps 
117, where it is found, represents a contamination with the Stichoi 
sung with X.A. at the beginning of the office. 

‘As a matter of fact, we are able to witness a similar process 
of contamination in the case of the third Antiphon of the Liturgy 
on Easter morning. It will be remembered that the SOPH Ty- 
pica (whose Ordo was adopted universally in the Byzantine world 
for the Easter propers of the Liturgy) prescribed for this Antiphon 
Ps 67 without indicating any specific verses as Stichoi. The Pro- 
phetologia of the same tradition indicated the same psalm but 
specified four Stichoi : from the first four verses of the psalm. These 
same Stichoi were taken up by the ensemble of documents of both 
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Studite and Sabba traditions including the Model itself. In the 
course of time, however, by a process of leveling all three sets 
of Stichoi (those with the initial X.A. of Orthros those used 
with the Paschal Stichera at the end of Orthros and those of the 
third Antiphon of the morning Liturgy) were reduced to a single 
set : Ps 67, 2a; ibid., 3ab, ibid., 3e4a ; Ps 117,24. This is the cur- 
rent usage in the Byzantine rite, 

It sooms clear that in this case we are dealing with a general 
process of contamination of one set of Stichoi by another. It is 
more difficult to say whether or not at the outset of this process 
the Sabba tradition consisted in an exclusive use of Ps 117 for the 
X. A. Stichoi at the beginning of Orthros. We tend to believe, 
however, that this was the ease, because of the exclusive use of 
this psalm in the Studite tradition, While one cannot assert 
that all aspects of the Studite Easter Orthros represent an earlier 
form of the Sabba liturgy, nonetheless there are areas where this 
was certainly the case. ‘The opening section of Orthros secms to 
be one of these. It is precisely in this opening part of the servico 
(gathering in the narthex, entrance, psalm verses with X. A.) 
where even the earliest Studite documents enter into a consider- 
able amount of detail, although they are silent about the rest of 
the office. ‘There is nothing in the Studite tradition itself or in 
that of the Great Church (upon which it sometimes depends) to 
explain the unusual structure of this opening section. A comparison 
ith the Sabba tradition, however, makes it clear that the essen- 
tial lines are the same in both. ‘The probability is that the inspir- 
ation came from Palestine. ‘Thus, there is every reason to believe 
that the psalm also would have been suggested by the Sabba tradi- 
tion. We have seen, however, that the psalm used by all the Sta- 
dite books is Ps 117. In the later Sabba books, there is a general 
hesitation as to which psalm is to be used, an indication which, 
by itself, leads us to suspect that we are dealing with a complica- 
tion of an earlier tradition. The source of this hesitation may 
well be the gradual process of contamination we spoke of above. 

The kiss of peace, Psendo-Chrysostom homily, Ektenes and 
Apolysis follow in all the traditions. Sin 754 refers to this Ektenes 
as a Atavelz and Sin 756 as a Synapte. 


Liturgy 

Apart from HS 43 with its special hymnie material, double 
reading of the Gospel and veneration of the tomb after the Liturgy, 
the ensemble of manuscripts of all traditions present no vanants 
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of great importance from the Model, save that the Hypacoe fol- 
lowing the Kontakion after the Eisodikon is not found in any 
the documents which we have studied. The 13th century addi- 
tion to HS 43 does not even have the Kontakion after the Eisodikon, 
‘There are repetitions of the first verses of the Antiphons in Vat 
Pal Gr 101 and Vat Gr 782. Sin 1241 has a curious set of Stichera 
to be sung in connection with the reading of Jn 1. 

‘Thus it will be seen that the differences that exist between the 
various manuscripts of the Sabba tradition do not really corres- 
pond to their division according to their place of origin. The 
variants tend to be found even within the manuscripts of each 
of these local traditions, ‘Thus, the Prokeimenon before the OT 
readings at Vespers, Stichoi used with the X. A., presence of Ps 28 
in connection with the same, Stichoi used with the Paschal Stichera, 
This permits us to affirm that the Sabba tradition as it is found im 
manuacripts of various local centers is of a homogeneous nature and 
does mot present subdivisions according to the place of origin of the 
manuscripts. Important variants are found within the local tradi~ 
tions themselves, 


Blements of the Older Tradition 


Although the documents as a whole describe a service very 
close to that of the Model, we have found considerable traces of 
what seems to be the earlier shape of the Liturgy. Many of these 
items correspond to what we found in the Studite tradition. 


a) Vespers 
1) Sabba 612 and Bib Nat 402 prescribe a gathering in the 
narthex before the beginning of the service. This is possibly 
the remains of the gathering described by GEORG SABBA. 
2) Sin 736, 743, and 760 indicate the Aposticha of Good 
Friday Vespers as additional Stichera for Ps 140. 

3) Sin 742 has in its collection of Holy Saturday items 
certain Stichera used by HS 43 for the Aposticha of Holy 
Saturday Vespers. 


b) Intermediate Office 


1) Both Sin 1096 and Sin 756 make allowance for a short 
office in place of Compline. In the latter document this 
seems to consist solely of the Canon of Holy Saturday. 
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©) Orthros 


1) Sin 1096 prescribes that the first part of Orthros be 
celebrated in the burial chapel of St, Sabba. This cor- 
responds with the practice described in GEORG SABBA. 


2) Sin 754 and 756 have “ Etioynuévy  Baowela” for the 
initial blessing of Orthros as in certain Studite documents. 
3) Sin 754 and Shio use Ps 117 for the Stichoi sung witi- 
X. A. at the beginning of the service as in the Studite tradi- 
tion. 

4) HS 15, HS 43, Sin 1242, 1233, 1241, Mark Gr IL 118, 
Patmos 227, 218 and 220 contain some of the Ainoi Stichera 
used by the earlier Studite tradition instead of the Ainoi, 
In these books, however, they are no longer assigned expli- 
citly to the Ainoi but have been placed in the general Easter 
Sunday collection. 


5) In HS 43 the arrangement of Stichoi and Paschal Stichera 
is the same as that of Mess Gr 115 and Vat Gr 1877, ‘The 
group begins with the first Sticheron and not the first Stichos. 


6) In HS 43 the Paschal Stichera all conform to the rhythm. 
of the same poetic pattern, unlike those of the Model. 


Beyond these points which correspond in large measure to 
the practice of the Studite Typica, Sin 736 in its arrangement 
of the poetic material it provides seems to hark back to an even 
earlier period, as does Crypt 300, which it resembles rather closely. 


2. The Manuscript Tradition and the Model 


It remains for us to ask in what points the Model differs from 
the ensemble of the manuscript tradition of Saba. ‘These may 
be summarized as follows : 


1) Although there is no Prokeimenon before the OT readings at 
Vespers in several 13th century manuscripts of both Jerusalem 
and Sinai, the majority of the manuscripts presoribe Ps 92,1. 


2) In the manuscript tradition we find that the two OF canticles 
are sung at Vespers with their scriptural refrains (Ex 15,1-18 and 
Dan 3,57-88), whereas in the Model the first of these is simply 
treated as a reading, no mention being made of any refrain; the 
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second, moreover, is provided with a refrain adapted from 
seriptural one used in the manuscripts. 


3) The “ Sxyqodcw” which replaces the Cherubikon at the H 
Saturday Liturgy is found in only one 14th century manuscript 
of the Sinai tradition (Sin 1098). 


4) The Stichoi used with X. A. at the beginning of Orthros in the 
Model represent one of three usages found in the manuscript 
tradition, 

5) Several manuscripts of both Jerusalem and Sinai indicate verses” 
from Ps 28 in conjunction with the entrance, which are not to be 
found in the Model. 


6) The Stichoi used with the Paschal Stichera at Orthros repre- 
sent one of two usages found in the manuscript tradition. 


In the case of points 1, 4, 5, 6, we are dealing with items which 
existed as variants already within the manuscript tradition. With 
regards to 2) the loss of the Exodus canticle as a sung item must 
have comparatively late, for we found only one manuscript in 
which there is no mention of a refrain or of the canticle being sung : 
Bibl Nat Coislin Gr 38, a 15th century manuscript, which originated 
in the Great Lavra on Mount Athos. Hero, however, the first 
letter of each verse of the canticle is written in red, thus suggest 
ing that the scribe was working from a copy which originally sing- 
Jed out the verses as Stichoi. With regards to 3) we are at a loss 
to determine from what source this item was introduced. Of the 
manuscripts we studied, it is found only in the 14th century Sinai 
1098. It was to make its way into the Slavic tradition. It is to 
be noted that at the time of the Model its use was optional (‘et 
dée15"") whereas in later Greek usage it came to be prescribed 
absolutely "8, 


1 Typicon, Constantinople 1888, p. 382. 


GENERAL CONCLUSIONS ON 
SECTION THREE 


1. The Relation Between the Studite and Sabbite Traditions 


The following table summarizes the concrete differences found 


between the two, 


Holy Saturday Stichera with 
Ps 140 


Ps 65,4 used as Prokeimenon before 
the OT readings 


processional entry of clergy with 
chant of Ps 31,1 after the Danicl 
canticlo in Italo-Greek documents 

presence of Ps 26,1 as Prokeimenon 
‘after third OT reading 

absenco of Prokeimenon at Liturgy 
in Italo-Greek documents 


Mra 

takes place in the narthex or in the 
refectory 

Inrenatepiare orvice 

cithor Compline or a brief unnamed 
Prayer service in most documents, 


interval between this and Orthros 
in early Studite and most Italo. 
Greek documents 


‘Onrinos 

entranco from narthex completely 
in silence or gathering in narthex 
{for initial blessing with or without 
X. A. and its Stichoi 


Sabbito 


use of both Anastasima Stichora and 
special Holy Saturday ones with 
Ps 140 


‘absence of Prokeimenon before OT 
readings or Ps 92,1 used in this 
function 


this item found only in HS 43 


Ps 65,4 used as Prokeimenon of 
Liturgy 


‘takes place in the church itself 


Pannychie 


Orthros immodiately after this of- 
fice 


gathoring in narthex with initial 
leasing and X. A. with ite Stichoi 


a8 PART TWO: THE SABBITE TRADITION 


Studite 


initial blessing (if used) is either 
“ Bihoyyudvy  Baadela or Asia wh 
del” 

Stichoi (either in narthex or in 
church) from Pa 117 


Synapte absont in early documents 
‘and Crypt 404; found before 
Stichoi in Sin 150 and. after them 
in most other documents 

Grogory of Nazianzus" homily “ 
aoréoees Auépx” is not used 
connection with the Canon in 
quite a few Italo-Greok docu. 
ments, a8 they reserve it for the 
end of the service 

kiss of peace either at stall of higu> 
‘men, within the sanctuary, or at 
tho Holy Doors 

Homily of Grogory of Nazianzus read 
during the kiss in Mess Gr 115, 
‘Vat Gr 1877, and Crypt. 404; in 
Ivir 754 and Jona it follows ‘the 
‘coremony 

‘Homily of Proudo-Chrysostom found 
‘only in Vatop 322, Mess Gr 115, 
and Vat Gr 1877 

Ektonos (Sin 160), Synapte (vi 
754) or Ektenes and Aitenoix 
(Moss Gr 115, Tor 216, and Jena) 
at the end of Orthros 


Morxmxo Lrroroy 


Prokeimenon sung from within the 
sanctuary by the deacon or the 
priest in Vatop 322, Mess Gr 115, 
and Vat Gr 1877 


reading of Apostle within the sane- 
tuary by the deacon in Vatop 322 
and ‘most Ttalo-Greok Typica 

reading of Gospel within the sane- 
‘tuary by the higumen or proto 
priest in Vatop 322 and most of 
the Ttalo-Greok Typica 

Gospel also read by deacon from 
‘outsido the sanctuary in Ttalo- 
Groek documents 


Sabbite 
initial blessing is “ AAGe +h éyla™ 


Stichoi (always in narthex) either 


from Ps 67, Ps 117, or a combi- 
nation of both 


‘Synapte always present after Stichot 


‘most manuscripts havo this rei 
in connection with the Cancale 


kkias of peace at the Holy Doors 


‘Homily of Psoudo-Chrysostom after 
tho kiss 


Ektenes alone prescribed at the end 
of Orthros 
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‘The differences we have pointed out, while they are consider- 
able should not cause us to forget the great similarity of the essential 
structural lines of the offices in each of the two traditions. 

Both set the Vigil in the context of the ordinary Palestinian 
Vesper service. The main points of difference are: 1) ‘The Studite 
tradition stresses poetic material proper to Holy Saturday, while 
the Sabbite tends to adopt elements from the ordinary Saturday 
evening Vespers (Anastasima Stichera in addition to those of Holy 
Saturday, Prokeimenon before the OT readings). 2) ‘The Studite 
tradition (particularly the Italo-Greek branch) remains in closer 
contact with the SOPH tradition than does the Sabbite. 

‘The office of Orthros has the same unusual shape in both 
traditions (save in the early Studite sources). ‘The differences we 
find concern the psalms and readings used and, more especially, 
the arrangement of the ceremonies which precede the Canon, In 
both cases we have the introductory chant of X. A. with psalm 
verses, followed by the Canon (along with certain other items 
sung in conjunction with it) and the Ainoi. ‘Then comes the kiss 
of peace, a reading, and a Litany before the Apolysis. ‘The morn 
ing Liturgy in both cases is identical save for the special manner 
prescribed for the chanting of the Prokeimenon and for the read- 
ing of the Apostle and Gospel in the Italo-Greek documents. 

What then is the relation between the Studite and Sabba 
versions of the Easter services ? 


Historical Considerations 

Baumstark has pointed out that the liturgical compositions of 
Theodore and other Studites along with those of the Italo-Greek 
monks imitates the genres used by the early Sabbite hymnogra- 
phers Kosmas and John, thus suggesting that the liturgical struc- 
tures they used called for such items and were thus similar to 
those of Sabba itself*. We further pointed out that Skaballa- 
novié suggests that Theodore’s liturgical reforms consisted in a 
reworking of the Studite books towards an even greater conformity 
with Sabba practice 

Some of the Italo-Greek and early Sinai collections of poetical 
material for Easter have also shown an interesting point of contact 
with the Jerusalem liturgy as represented by HS 43. As we have 
already seen, there is a collection of first tone Stichera in Crypt 
300, 486, Vat Pius II Gr 30, and Sin 736, which are also found 


‘Bavusranx, Denkmdler, pp. 22-23. 
21 SeanarzaNovis, Tolkovij Tipikon, pp. 395-96. 
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in HS 43, but which did not make their way into the later Saba 
tradition, ‘Thus the presence of these Stichera in books which are 
almost exclusively of Studite inspiration points to the fact of Jeru- 
salem influence even prior to the victory of the later Sabba Typicon 
over that of the Studion, 

In line with these views the Studite liturgy which we have 
studied represents to a certain extent the Sabba liturgy as it 
‘was at the time when it was borrowed by the Studite monks. ‘Thu 
we have in the Studite documents a witness to an earlier stage of 
the Sabba liturgy itsel}. Unfortunately, we do not possess Sabbite 
documents of @ sufficiently early period as to enable us to make 
a direct comparison, Between the description of the Easter liturgy 
at Sabba in the Georgian Typicon and the later Sabba ‘Typicon 
such as wo know it from the earliest documents we have studied 
we have only scattered fragments of information here and there, 
from which it is impossible to get a view of the ensemble of the 
liturgy. 

We need not be surprised that the Studite documents which 
contain this early Sabba liturgy date for the most part from the 
1th century and later, a period at which we already have wit- 
nesses to the later Sabbite traditions. ‘The fact is that these are 
cither copies of earlier documents (the Hypotyposis and Diatyposis) 
or stem from liturgical centres which maintained the earlier tradi- 
tion even after the later Sabbite ‘Iypicon had begun to spread its 
influence throughout the Byzantine world. This is especially 
true in the case of the Italo-Greek monasteries situated, as it 
were, in the outposts of Byzantium, Here we are dealing with 
the familiar principle that a cultural item tends to be preserved 
longer and more faithfully in the provinces than in large urban 
centers. 

‘The Sinai collection, which is rather rich in Triodia-Pente- 
costarin, also seems to provide some examples of the earlier Sabba 
tradition. ‘The Sinai monastery, situated as it was near to Jeru- 
salem and Sabba, was in close touch with these centres. Thus 
its liturgy as it appears in various documents dating from different. 
periods of its history shows a close relationship with that of St. 
Sabba, Already at the time of the Georgian lectionary of Sinai 
we find the monastery linked with that of Sabba and Jerusalem 
itself: “in magno sabbato, XII lectiones legunt in Jerusalem ct 
in Sabba Sancto et in Sinai Sancto cum psalterio .... Similarly, 
as we have seen, its later Typica not only show the influence of 


*Tancumtscnvins, Le grand lectionnaire, Appendix I, par 174. 
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Sabba but even bear the title “Typicon of Sabba”, as in Sin 1097 
for instance ; “ Tunixdy xar& rjc Ravens 705 balou marpds judy D4BBa 
wn olxovo under xa derepaddy TH... wovy ... Hig. Seordxon ... By... Be”. 

We can hardly find in these documents a complete history 
‘of the development of the liturgy in this monastery. As a matter 
of fact, the great majority of manuscripts describe a liturgy which 
corresponds to that of the later Sabba Typicon. In one or other 
of the Triodia-Pentecostaria, however, we have found certain 
items which seem to hark back to an earlier period and are parallel 
to material we have found to be characteristic of the Studite 
tradition. ‘Thus in Sinai 754 we find at the beginning of Orthros 
the initial blessing we found in Sin 150 and Crypt 404. In the 
same manuseript we find that only Ps 117 is used for the Stichoi 
sung with X.A. Similarly, there is an alternative for the usual 
Exaposteilarion, “Zagzi invidious”. It has the incipit, “ Zafie meds 
igor Boduouey”. This same item appears in the same function 
in Crypt 486, a 12th century Italo-Greek Pentecostarion. 

We have already pointed out in detail the striking resemblan- 
ces found between the Triodia-Pentecostaria Crypt 300 and Sinai 
736. While the poetic items do not help us to reconstruct the 
shape of the services they were intended to serve, nonetheless we 
‘are clearly dealing with a collection of texts that correspond only 
in part with those used by the later Saba liturgy or even with 
the Studite one, as we know it. It is possible, as we have already 
pointed out, that Sin 736 originated somewhere in South Italy. 
If, however, the codex is truly of Sinai origin, we have here an 
interesting example of parallelism between two liturgical centers 
geographically far apart in the Byzantine world. 

In the measure that we are dealing with a true parallelism 
between the South Italian and Sinai liturgies, the common source 
would seem to have been Palestine, in view of the close relation- 
ship between the liturgy of Sinai and that of Sabba. In the case 
of the Italo-Greek documents, this Palestinian influence may well 
have been mediated through the Studite sources from which the 
Italo-Greek monasteries drew inspiration for the organization of 
their liturgical services. 

In any case, whatever might have been the concrete influence 
of Sabba on the monastie liturgy of the Byzantine world through- 
out the history of its development, it seems clear that this deve- 
lopment was of a continuous nature embracing both those docu- 
ments which we have called Studite as well as those of the later 
Sabba tradition. This continuity of development is well illustrated 
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in the case of documents of a transitional nature, which display. 
both “ Studite ’ as well as “ Sabbite ” characteristics. 

Thus Ath 788 while it is related to the Studite tradition in 
the absence of Anastasima Stichera at Ps 140 and the Ainoi (items 
universally found in Sabba documents), it nonetheless shows a 
great influence of the Sabba tradition : 1) Ps 92,1 as Prokeimenon 
before the OT readings instead of Ps 65,4, 2) Pannychis instead of 
Compline after the Vigil Liturgy, 3) absence of an interval between 
this office and that of Orthros, 4) initial blessing of Orthros as 
in the Model, and 5) certain of its Stichoi sung in the narthex at 
the beginning of Orthros. 

‘The same is true to some extent of Tif 222 which has the 
Anastasima Stichera for Ps 140 at Vespers and uses Ps 92,1 as 
Prokeimenon before the OT readings, but which, on the other 
hand, shows contact with SOPH in its preservations of the Prokeim= 
enon Ps 26,1 after the third OT reading and of the entrance of the 
clergy with the chant of Ps 31,1 after the Daniel canticle. ‘These 
two documents show the gradual penetration of later Sabbite prac- 
tice into 'Typica which had their origin in Studite sources. 

Despite the probable correspondence between the early Saba 
liturgy and that which we find in the Studite Typica as regards 
certain elements, we must not be led to believe that the influence 
of Saba was the only one at work in the elaboration of the Typica 
of these monasteries. ‘The preponderance of elements from the 
Hagia Sophia ‘Typikon in the Italo-Greck ‘Typica, for instance, 
can hardly be explained by the influence of Saba, which through- 
out its history remained in close contact with the Cathedral liturgy 
of Jerusalem rather than that of SOPH (at least directly). 

‘The Stoudion, however, situated as it was in the ca 
would have mote easily been under the direct influence of the Ty- 
picon of the Greek Church. De facto, we have seon that in the 
Hypotyposis and Diatyposis there is almost nothing said about 
Vespers, probably because it was taken for granted that for much 
of the service the Typicon of the Greek Church was used. This 
hypothesis is confirmed by the Italo-Greck documents which 
describe Vespers in detail, and in fact follow SOPH very closely. 
‘The same is true to lesser degree of Tif 222. Similarly, the earlier 
version of the Hypotyposis and the Dintyposis pass over the morn. 
ing Liturgy in silence, while the later version of the Hypotyposis 
limits itself to pointing out that the Antiphons are those of the 
Great Church. Beyond this it adds only a few remarks about the 
manner of execution of the readings and certain of the chants. 
All of this points to the fact that these monasteries must have 
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depended coneretely on SOPH books for the propers of the Holy 
Saturday Vespers service (save for the first part, which followed 
the Palestinian structure) and for the morning Liturgy. This is 
indirectly indicated by the fact that all of these items are absent 
from the earliest Studite documents (Hypotyposis and Diatyposis). 
‘These limit themselves to describing Orthros, which differs radi- 
cally from that of SOPH. Another indication of this use of Hagia 
Sophia books by the various monasteries is the fact of the relatively 
large number of Prophetologia which have come down. to us. Ori- 
ginally a book proper to the Great Church, it was eventually pro- 
duced with adaptations to various local needs, monastic or other- 
wise, as can be seen from the collection of manuscripts used for 
the edition of Heeg and Zuntz*. 


2. The Evolution of the Easter Services in the Byzantine Monastic 
‘Tradition 


Vespers-Littergy 

In the first section of our study the relative abundance of 
documents enabled us to study the slow evolution between the 
primitive Easter Vigil and its eventual incorporation into the 
structure of a relatively normal Vesper-Liturgy service. For the 
monasteries whose ‘Typiea we have studied in the third 
section, this evolution was in large measure a fait accompli. The 
service presented little that differed from others which occured 
from time to time throughout the liturgical year: the first part 
‘of Vespers, the entrance, OT readings, Liturgy (without the Anti- 
phons). In basic outline, the cursus of the readings and the proper 
parts of the Liturgy were provided by the Typicon of SOPH. ‘These 
were set into the normal structure of festal Vespers as they are 
celebrated in these Typica. Beyond this, the two forces at work 
in creating the particularities in the concrete shape of the various 
monastie Typica were 1) the extent to which the service used 
elements from ordinary Saturday Vespers, and 2) the extent to which 
other particularities of the Hagia Sophia Typicon (beyond the cursus 
of the readings and the propers of the Liturgy) were introduced. 


1) The use of Saturday Vesper elements 


The Studite tradition as a whole excludes these, there being 
no Anastasima Stichera at Ps 140 nor the Prokeimenon Ps 92,1 


Cf pp. 116-117. 
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after the entrance. The Sabbite tradition, on the other hand, 
makes more use of these elements, generally including both the 
Anastasima Stichera for Ps 140 along with the proper Holy Satur- 
day ones and using the Saturday evening Prokeimenon, Ps 92,14, 
HS 43 goes even further in incorporating Saturday evening ele- 
ments, excluding the proper Holy Saturday Stichera from the 
group used with Ps 140 and limiting itself to Octoechos Stichera, 
It further continues the normal order of Saturday Vespers after the 
OT readings. 


2) The use of proper elements from SOPH 
‘The Italo-Greek documents stand out by their great fidelity 
to the SOPH tradition. ‘hus we find SOPH’s Prokeimenon, Ps 
65,4, before the OT readings, its Prokeimenon, Ps 26,1, after the 
third of these readings, and the processional entry of the clergy 
with Ps 31,1 after the Daniel canticle. ‘They also omit the Prokei- 
menon of the Liturgy. ‘The Cherubikon is sung three times ag 
in SOPH. 

Other manuscripts of the Studite group show the same in- 
fluence but to a lesser extent, ‘Thus, Ath 788, though in many 
points it doparts from SOPH practice in favor of new elements 
from Palestine, nonetheless retains the use of the word, “ peya- 
detoy"”, found only in SOPH, to rofer to the great Evangelary 
carried in tho entrance procession at Ps 140%. 

Sin 150 has kept SOPH’s Prokeimenon, Ps 65,4, before the 
OP readings and the Prokeimenon, Ps 26,1, after the third OT 
reading. It also has SOPH's note that only seven readings are 
used if there is no concrete need for more. Finally, it incorporates 
Ps 31,1 of SOPH’s entrance procession in its own way, using it as 
Prokeimenon of the Liturgy. 

‘Tif 222 has the Prokeimenon Ps 26,1 after the third OT read- 
ing. It also has the entrance of the clergy with Ps 31,1 after 
the Daniel cantiole, 


‘Aw will be seen ftom Chart C, the SOPH ‘Typica, 27 and P, both 
havo this Prokeimenon afer the tonth reading, but it's completely” abeent 
in the Prophetologin. Although this fact suggests the pessbiicy. that 
the sto of the Proketimenon in the manuscrips hore diseased’ might stom 
fom it use in SOPH, tho fact remains that atthe provise point (ss- boforo 
the OF readings) there is no. Prokelinenon in SODH. in tho light of this 
{nd of th fact that the Proksimenon is found in nono of the SOPH. Drophe. 
‘cli ve fal that ssn in thse Sab dosuments stems thor fom 
@ desire to incorporate an element from ordinary Saturday Vespers in 

the Vigil pile lt a = 

Ek. p 186, note 15. 
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‘The Sabba documents limit themselves, in general, to the use 
of SOPH’s cursus of readings and its propers for the Liturgy. TIS 
43, however, has adopted Ps 26,1 as Prokeimenon after the third 
OT reading. On the other hand, while it uses a good many of 
SOPH’s readings and chants for the Liturgy, HS 43 has nonethe- 
ess maintained a certain number of chants of its own for other 
functions in the Liturgy. 


3) Other Items in Certain Documents 


Other particularities of individual documents stem mostly 
from their use of a fund of hymnody which was not incorporated 
into the Model. This is especially true of HS 43 and various 
documents of the Studite group. 

‘A curious item which is found in certain Studito manuscripts 
and which seems to have no precedent either in SOPH or the 
Jerusalem tradition is the presence in Mess Gr 115, Tor 216, and 
Vat Gr 1877 of the great Synapte and in Ath 788, ‘Tif 222, and 
Vat Gr 1517 of the small Synapte after the entrance into the sanc- 
tuary. ‘This seems to stem from the normal practice of these 
‘Typica which insert the Synapte at this point when Vespers are 
celebrated in connection with the Eucharistic Liturgy. 

Sin 150 indicates an Kisodikon, “‘O Movoyevis”’. Here wo 
are probably dealing with an item whose presence is due to a 
certain hesita:ion as to how much of the Liturgy was to be 
omitted in conjunction with the Vesper service. 

‘The use of the Basil Liturgy though not indicated in the SOPH 
books probably stemmed from the common practice of the times, 
which presoribed this as the normal Liturgy ®. 

‘We are somewhat surprised to find that the ceremony of the 
Holy Fire which in the Jerusalem Cathedral Liturgy evolved from 
the ancient Paschal Lucernarium has left no trace in these monastic 
documents. To some extent this is understandable inasmuch as 
the rite is closely linked with the physical presence of the Holy 
Sepulchre, and it would be logical for the monastie Typica to leave 
such an item aside. However, the Georgian lectionary’s account 
of Easter at Sabba shows that the rite was to some extent imi- 
tated even in the monastery. After the gathering outside the church 
before Vespers, there are three processions around the churches 
of the monastery followed by the chanting of Ps 112,1 (a psalm 
used also in the Lucernarium in the Holy Sepulchre itself). As 
we have said, however, this ceremony seems to have left no trace 


* CE Jacon, Histoire, pp. 43 ff. 
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in the ensemble of manuscripts of either the Studite or the Sabba 
tradition. Only in two Sabbite documents (Sabba 612 and Bibl. 
Nat Gr 402) do we find what might be the traces of this early Sabba- 
Lucernarium : gathering outside the church, arrival of the priest 
accompanied by lamps, closing of the doors and re-opening of them 
for the entrance. This ceremony, however, is not completely 
parallel to that of the early Sabba one : there is no chant of Ps 112, 
nor are there any real processions, and finally, the lamps which accom- 
pany the priest, are probably simply intended toadd to the solemnity, 

If the ceremony is truly a relic of the early Sabba Lucerna- 
rium, its similarity to the beginning of Orthros in the ensemble 
of the other Sabbite documents suggests the possibility that it 
might have been transferred in these latter from the beginning 
of Vespers to the beginning of Orthros. It will be remembered 
that by tho time of HS 43 the ancient Lucernarium had been trans- 
ferred from the beginning of the service to the curious position 
after the OT readings. ‘Thus there might have been a similar transfer 
in the Sabbite documents from the beginning of Vespers to the 
beginning of Orthros. ‘There is, however, a serious objection against 
this possibility. Tt is the fact that we find similar items at the 
beginning of HS 43 itself in addition to the “ Lucernarium ” found 
at the ond of the O' readings : distribution of candles, procession 
to the narthex with lit candles, initial blessing, psalm verses with 
X. A, entrance. 
In the light of this latter consideration, we believe that in 
the ensemble of monastic documents the ceremony at the bedi 
ning of Orthros parallels that of HS 43 at the beginning of its 
Orthros and does not constitute a transference of the ancient Jeru- 
salem Lucernarium. In any case the ceremony at the beginning 
of Orthros is, no doubt, something of a prolongation of the theme 
of the Easter light elaborated at the Jerusalem Vigil. It remaina 
possible that the gathering outside the church before Vespers in 
Sabba 612 and Bibl Nat 402 is a relic of the ancient Sabba Lucer- 
narium at the beginning of Vespers. 

‘With regard to the final stage of the evolution between the 
manuseript. traditions and the printed Typicon, the loss of the 
Prokeimenon before the OT readings and the reduction of the 
chanted eanticle of Ex 15,1-18 to the status of a simple reading 
seem to be due to a process of simplification which was to continue 
even further in the later printed Typicon of 1888 in which the 
OT readings are reduced to three *’. We were not able to diseover 


¥ Typicon, Constantinople 1888, pp. 381-82. ‘The readings are: Gen 
1,1-3,24; Jn 11-411; Dan 3,151, 
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the source for'the introduction of the “zyjedva” and for the 
change of refrain for the canticle of Dan 3,57-88. 


Meal and Intermediate Offices 


While the Sabba documents present few variants from the 
Model's version of the meal and the intermediate office, we find 
in the Studite documents a considerable lack of concordance 
location of the meal, amount and type of food eaten, nature of the 
intermediate office, presence or absence of an interval between 
the end of the intermediate Office and the beginning of orthros. 

‘The earliest Studite documents, the Hypotyposis and Diaty- 
posis, explicitly say that Compline is to be omitted on Holy Satur- 
day and otherwise limit their remarks to a brief description of 
the meal which follows Vespers. It is clear that the monks went 
to their cells to sleep during the night, for the beginning of the 
account of Orthros speaks of their being awakened for this service 
next morning. Thus these documents clearly separate Vespers 
from Orthros. At the other end of the evolution we find that the 
ensemble of the Sabba documents and even some of the later Studite 
ones (Tor 216 and Ath 788) prescribe a continuous service: Vespers- 
meal -intermediate office - Orthros. 

We believe that the principal cause of these variations stem 
from a confusion as to when the penitential spirit of Lent ends and 
the joyful one of Easter begins. Clearly enough, historically 
speaking, the Vigil represents the turning point. ‘This is born out 
by the texts of the actual service found in these documents ; Easter 
praeconium (Ps 81,8 after the Apostle) and the reading of the 
Resurrection Gospel at the Liturgy. Logically speaking, then, 
we would expect a festive meal after its celebration. Further, 
Jeremias has pointed out that the Paschal Vigil was considered in 
the ancient Church precisely as the conclusion of the great Fast, 
to be celebrated by a meal *, 

This latter point of view seems to be reflected in such docu- 
ments as Vat Gr 2029 and Tor 216 where the meal includes items 
not permitted during the Lenten fast. A second point of view, 
however, begins to make itself felt in certain other documents. 
Ath 788 explains the frugal nature of the meal, which it prescribes, 
with these words : “““Aycuev yap xal ohucpoy dpytav ve tpandtine 
This clearly indicates the penitential mood of the meal according 
to this document. This same spirit is reflected, for instance, in 
Ivir 754 where the meal consists solely of antidoron and wine. 


 Jenearas, Pascha, pp. 901-903. 
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Even the Vatopedi version of the Hypotyposis has’ more austere. 


‘meal than the Vatican one. ‘Thus we see that, despite the obviously 


joyous character of Vespers which enshrine the ancient Paschal 


‘Vigil, these monks considered that the full celebration of Easter 


had not yet arrived. 

Tt would perhaps be going too far to affirm categorically that 
this monastic meal is the true heir of the meal with which the 
ancient Paschal Vigil was concluded. It may have originated 
simply in the need to permit the monks some light nourishment, 
Tn any case, one thing is certain, ‘The points of view of the various 
documents differ concerning the spirit — joyous or penitential — 
of the meal. 

‘One reason for this change of point of view might have stemmed 
from an idea according to which the penitential regulations 
of Lent come to an end only at midnight of Holy Saturday. In 
line with this the character of the meal would have been revised. 

Another factor which was possibly determinative in. this 
rogard is that in a desire to prolong the celebration of the Vigil, 
the interval during which the brethren returned to their cells in 
the earlier documents was eventually filled up with an interme- 
diate office, itself prolonged in some cases by supplementary read- 
ings until the actual beginning of Orthros*. This arrangement 
is the one we find in the Inter Sabba documents. Tn this suppo- 
sition the meal (heneeforth celebrated no longer in the refectory 
or in the narthex of the church but within the church itself thus 
‘omphasizing the continuity of the service) must have seemed prob- 
lematic coming before the end of the block, Vespers-intermediate 
office-Orthros, henceforth considered as a whole. ‘Thus it would 
havo been brought in line with the penitential spirit: considered to 
be still reigning ®. 

Tho discordance about the nature and the length of tho intormediato 
office in the various Studite documents soems to point to the fact of its 
relatively recent character. Its shape seems to have been determined by 
individual monasteries. Sin 754 and 1614 witnom to a simpler arrango- 
mont for the intermediate offeo indicating only the Holy Saturday Canon 
(instead of Complino, add Sin 754). Tn the Jerusalem tradition Sabba 1096 
similarly permits an’ abridgement of the ordinary Compline servieo. 

%In Conatitutiones Aposiolorum XVIII (ef. Didlascalia T, 289) wo 
find that the fast is concluded only at eockerow. ‘This would seem to give 
somo support to the practice of the later Sabbite tradition. ‘Tho important 
point, however, is not the exact time at which the fast was concluded, but 
Father the fact that the end of the Vigil corresponded to the end of the 
fast. Tn. tho same Conatitutiones Apoctolorum XIX,2 (Didascalia T, 291) 
this is brought out by the fact that the same expression “until eockerow ” 
is used with sogurds to the duration of tho Vigil 
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Orthros 


While the office of Vespers departs very little from the 
dinary shape of a normal Vespers-Liturgy arrangement, the service 
of Orthros contains considerable differences from ordinary Sunday 
Orthros. Not only does it begin with a curious gathering in the 
narthex, but many important items such as Ps 50 and the Great 
Doxology are missing. In the first section of this study we have 
already discussed the historical development of this office in Palesti- 
ne. While it seems clear that the various monasteries inherited this 
service from Jerusalem through the Sabbite Typicon, the reasons 
for the strange shape it had must not have been clear to them. As 
‘a matter of fact, throughout the period during which the Studite 
‘Typicon held sway in the Byzantine monastic world we find a 
certain amount of hesitation among the various manuscripts about 
the exact shape of the service. Among the various discrepancies, 
which the manuscripts of this tradition betray, the documents, 
as a whole, fall into two groups corresponding to two different 
stages in an evolution, 


1) The early Studite documents (Hypotyposis, Diatyposis and 
Sin 150) present a service, which follows more closely ordinary 
Sunday Orthros. As regards the second part of the office from 
the Canon until the kiss of peace, we have shown that the passing 
mention of such items as the Great Doxology and Ps 50 (univers- 
ally omitted by the Saba tradition) along with the general silence 
of these documents concerning this section suggests that this part 
of the office followed the normal Sunday order. ‘The first. part 
of the office, however, is described in detail. In place of the night 
office and Cathedral Vigil of ordinary Sunday Orthros we find 
the gathering in the narthex and the subsequent entrance into the 
church. In all three documents we find verses from Ps 117 with 
X. A. sung within the church itself. A glance at the schema of 
ordinary festal Orthros reveals an interesting point of contact : 
the presence of Ps 117 as the “invitatory psalm” of the night 
office section of the service. A further point of contact is sug- 
gested by Sin 150 which before the verses from Ps 117 has the 
Great Synapte, thus paralleling the pair “Synapte-Invitatory ” 
found in festal Orthros. 

‘Thus in an earlier period the Studite documents present an 
office which, although it departs from the schema of festal Orthros 
in that it is lacking the night office and Cathedral Vigil sections, 
nonetheless follows the schema of the morning office without sig- 


ro 
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nificant changes. The presence of “*Avdozacty Npusto ” and 
50 after the sixth Ode of the Canon represents an earlier shape 
festal Orthros and not a departure from it. Further the use 
Ps 117 (and the Synapte before it in Sin 150) suggests that a 
tain amount of introductory material was retained from the night 
section of the ordinary schema, 


2) In the rest of the Studite documents, however, and all those 
of the later Sabba tradition, even the morning section of Orthros: 
diffors from the schema of ordinary festal Orthros, which according 
to the earlier documents seems to have followed the normal Sunday. 
order. ‘Thus we no longer find Ps 50 or the Great Doxology. Mess 
Gr 115 and Vat Gr 1877 even omit the Ainoi, as does HS 15, 
although it curiously retains the Anastasima Stichera. MS 380, 
however, which stands between the two groups in that it has points 
in common with both, still has the Great Doxology, although Ps 50 
has already been lost. 

Further, as we have pointed out, there seem to be some other 
indications of two periods of development among the documents of 
this second group. In a presumably earlier group (the Athos 
Stichoraria, MS 380, and Ath 788) the Stichera used with the Ainoi 
are proper to Easter, whereas in the remaining documents the 
Anastasima of the first tone are found. There also seems to be 
some possibility that the Stichoi of Ps 67 with their Stichera did 
not exist from the beginning in the Studite liturgy. 

‘With regard to the opening section of the office Mess Gr 115, 
‘Yor 216, and Vat Gr 1877 continue the tradition of the primitive 
version of the Hypotyposis according to which the gathering in 
the narthex and the entrance into the church takes place in complete 
silence. ‘The other manuseripts show various stages of incorporation 
of the blessing or Stichoi from Ps 117 into the gathering in the 
narthex. ‘These may be seen in Chart D of Section Three. Ps 117, 
however, is still the only psalm used for the Stichoi 

For the rest, we find that these later Studite documents betray 
& concern to relate the strange shape of the office to the more 
familiar one of ordinary Sunday Orthros. In some cases they 
insert items from this latter. ‘Thus we find in many of the codices 
the Great Synapte inserted after the X. A. with verses from Ps 117 
in an effort, no doubt, to situate it somewhere near the beginning 
of the service as on ordinary Sundays. It was, however, placed 
after the verses from Ps 117 instead of before them as in Sin 150. 
Similarly Crypt 404 adds after the Doxa of the Paschal Stichera, 
the Pater and two Troparia which it uses on ordinary Sundays. 
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Likewise the Sinai Triodion-Pentecostarion, Sin 754, does 
not simply describe the special form of the Easter service but points 
‘out all the items of the ordinary Office which are omitted : 

Eadedyor.. ob Meyerat obBE bv Yadyide OBE vb AdEn by WPlocoig.. otre 
Shaya tudor domyodoxerat, 


With regards to the ial X. A. it adds a remark which shows 
its constant preoccupation with describing the Easter service in 
terms of the normal Sunday one: “dey(e) 8 tepedg dye (t) rod 
O(eb)c x(tp.0)c zpox(dprov) Xprords dvéory”. This same remark 
further makes explicit the comparison we made aboye between 
the invitatory of Sundays and the X. A., in both of which verses 
of Ps 117 appear. 

‘Thus we are faced with the curious fact that the evolution 
of the monastic Orthros of Easter was not in the direction of a 
greater conformity with the ordinary Sunday Orthros, but rather 
away from it. Were this evolution the result of causes existing 
with the individual branches of the Studite tradition itself, we 
do not believe that the results would have been so uniform. It 
is always Ps 50 and the Great Doxology which disappear. While 
the lack of uniformity of the earlier documents as regards the 
beginning of Orthros is mirrored in this later tradition, that part 
of the service which follows the Canon is relatively stable. Mess 
Gr 115 and Vat Gr 1877 stand apart in that they lack the Ainoi, 

In view of this, we feel that inspiration for these changes 
came from outside the tradition itself. Nothing in the books of 
the Great Church (from which the Studite liturgy draws heavily 
for certain of its offices) suggests anything that would explain the 
strange shape of Baster Orthros. In the light of our studies of the 
Jerusalem tradition, it seems clear that the source was Jerusalem 
itself, mediated no doubt by the later usages of the monastery 
of Sabba. 

‘This latter point becomes clear when we consider how close 
the service in the later Studite books is to that of the final version 
of the Sabba Typicon. The differences in the initial section (gath- 
ering in narthex, X. A. with Stichoi, entrance, Synapte) are already 
found for the most part in one or other Studite manuscript. In 
the Sabbite books the Stichoi (chosen from Ps 67, Ps 117, or both 
of these) are now all sung in the narthex, and the Synapte after 
the entrance into the sanetuary has become a constant feature 
in the manuscripts. As regards the second part of the office, 
apart from a different arrangement of the patristic readings used 
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in conjunction with this section, we find that the main difference 
lies in the use of the Anastasima Stichera for the Ainoi in prefer~ 
ence to the special Easter ones (a point which certain Typica of 
‘the Italo-Greek branch of the Studite tradition had already taken 
up) and in the use of four psalm verses and four Stichera after the 
Ainoi instead of the two used by the earlier tradition. The final 
Litany which varies a little in the Studite books has become fixed” 
fas the Ektenes in Saba, 

We do not wish to suggest, however, that the influence of 

Sabba on the Easter services of the Studite books began with this 
later set of Studite documents. It is clear that the variations 
from normal Sunday Orthros, which we find in the earlier Studite 
books, already reflect Jerusalem influence : gathering in the narthex, 
X. A. with Stichoi, entrance, Canon. What we seem to have in 
the later set of documents is a second wave of influence from Palest= 
ine. This need not surprise us, for the interdependence of various 
liturgical centers on one another is a continuous process of evo- 
lution. 
‘Two hypotheses are possible with regards to these two suo- 
cessive stages in the history of the Studite Easter services ; either 
thoy reflect two different periods in the liturgy of Saba itself, or 
they are the rosult of a gradual infiltration of the Saba liturgy, 
which itself from the beginning would have had the special shape 
of Orthros borrowed from the usages of the Holy Sepulchre. Un- 
fortunately, the lack of documents for the crucial period between 
the Georgian ‘Typicon’s description of the Sabba liturgy and the 
final appearance of the first copies of the later Sabba ‘Typicon, 
makes it, impossible to give an adequate answer to this question. It 
is perhaps significant, however, that the editor of the Sinai redac- 
tion of the Georgian Lectionary in his femarks on the Easter celeb- 
rations at Sabba has nothing to single out about Orthros, save that 
the kiss of peace was exchanged between the brethren after the 
completion of the morning service “In impletione (Pascha) ad 
matutinum cum omne officium absolverint super Sabae monumento 
osculum datur omnibus fratribus,ad invicem...° (756, critical 
apparatus for 8). ‘The remarks of ‘the redactor of these notes are 
clearly intended to indicate particularities in the order of services 
for Easter, and it seems reasonable to suppose that his passing 
over the office of Orthros without comment points to the fact that 
it presented nothing out of the ordinary at this period in the history 
of the Sabba liturgy. 


‘GENERAL CONCLUSIONS 3 
Morning Litergy 

‘The morning Liturgy need not detain us long. Here, once 
again, the Typicon of Hagia Sophia made itself felt in the monastic 
‘Typica, as it did through the Byzantine world. The principal 
point of difference from this tradition is that in some Studite docu- 
ments a certain number of items are sung from within the sanctuary 
by the clergy. Most of the documents indicate the Apostle and 
Gospel but Vatop 322, Mess Gr 115 and Vat Gr 1877 add the 
Prokeimenon to these. Vatop 322 also adds the Alleluia, Finally, 
three manuscripts (Mess Gr 115, Tor 216, and Vat Gr 1877) re- 
produce SOPHs indication that the Gospel is to be sung both from 
within and without the sanctuary. Crypt 404 also imitates SOPH 
in that it has the Gospel read in both Latin and Greek ; it extends 
this, however, also to the Apostle. 


FINAL CONCLUSIONS 


Having set the printed Typicon of 1545 as the end of our 
study, our research has been divided into three sections. The first 
two were aimed at studying the Cathedral Offices of Jerusalem 
and Constantinople, inasmuch as both of these centers were to 
have determinative influence on the shaping of the monastic ‘Ty- 
picon which made its way into print. In the third Section we 
turned our attention to this monastic liturgy itself. 

In Section One thanks to a relative abundance of material 
we were able to study the development of the Jerusalem 
Paschal Offices over a considerable period of time. The 
‘main documents on which our study was based were the Ttinera- 
rium of Egeria (end of tho fourth century), the Armenian Lection- 
ary (first half of the fifth century), the Georgian Lectionary (be- 
ginning of the eigth century), and the ‘Typicon of the Anastasi 
(1122 A. D.). 

‘The earliest version of the Jerusalem Pasomax Viorn which 
we were able to study was that represented by ARM. Its struc- 
ture consisted of a preliminary Lucernarium, followed by the Vigil 
proper. ‘This latter consisted of ten OT readings (during which 
baptism was administered) and the Eucharistic Liturgy. A second 
Liturgy was then celebrated in the Anastasis. 

‘Taking this servico as point of departure we found that the 
most important area of evolution over the centuries was that of 
the Lucrrwartum. Primitively, this office was composed simply 
of the chanting of Ps 112 followed by the lighting of a candle. 
‘Most probably, this ceremony was eclebrated entirely in the Ana- 
stasis, although ARM J and Er situate the lighting of the candle 
in the basilica. With GEORG, however, the rite was expanded 
‘by the introduction of three processions with psalmody. This 
was perhaps symbolic of the three days spent by Christ in the 
tomb. GEORG further introduced Ps 140 and Phos hilaron from 
daily Vespers. With HS 43 we find that the ancient Lucernarium 
was transferred to a position after the OT readings. In this 
way it was henceforth situated in the basilica instead of in the 
Anastasis. In its place at the beginning of the service HS 43 
calls for the usual beginning of ordinary festal Vespers. 
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We have insisted on the fact that the cause of this ritual evol- 
ution lies in the ever greater importance given to the Lucernarium 
‘itself. The material light used in the rite is seen as symbolic of 
the Resurrection of Christ. In the course of time it is believed 
to be produced miraculously and henee becomes the object of a 
sort of cultus. We have given examples of this belief in various 
documents, the earliest of which dates from 870 A.D. This point 
of view led to an exaggeration of the importance of the ceremony, 
which eventually came to be considered as the central feature of 
the entire Vigil. 

As regards the Vier rrorER, we have shown that, structurally 
speaking, there was little change over the centuries. Between 
the periods corresponding to the Armenian and Georgian Lection- 
aries the only important differences concern the hymnic elements. 
‘Dhese are generally taken from different psalms in the two Leo- 
tionaries. ‘The loss of the second Liturgy in GEORG is probably 
to be attributed to the influence of local usage in Georgia rather 
than to a new stage in the evolution of the true Jerusalem Rite, 
inasmuch as HS 43 still has this second Liturgy. HS 43 also 
witnesses to the introduction of elements from the Typicon of 
Hagia Sophia, ‘The Constantinopolitan cursus of fifteen OT read- 
ings completely replaced the ancient Jerusalem cursus along with 
the proper pootic and prayer elements that were linked with it. 
‘The propers of the Vigil Liturgy are likewise borrowed, for the 
most part, from the capital, As regards the spcoxp Evcwaniste 
CuLEBRATION we have shown that its purpose seems to have been 
a celebration of the Resurrection in the place where it occured in 
a way parallel to the celebration of the coming of the Holy Spirit 
‘on Pentecost. 

Our study has further attempted to point out the dynamic 
principles at work behind this development. Of prime importance 
in shaping the structural evolution is the gradual reduction of 
the ancient Vigil service to the schema, of festal Vespers. A first 
step in this direction is the addition of Ps 140 and Phos hilaron 
which we find in GEORG. By the time of HS 43 the entire strue- 
ture of festal Vespers has been incorporated. It is interesting to 
note that in this process the ancient Lucernarium has been retained 
even though this entails a double Lucernarium —the ancient 
one in addition to Ps 140 and Phos hilaron. 

Another important factor in this evolution was the influence 
of the monks resident in the holy city. ‘This is especially evident 
in the first half of the service as it occurs in HS 43. Here the 
festal Vesper service to which the ancient Vigil has been reduced 
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is precisely that of the Typicon of Saint Sabba. Not only the 
structure but much of the hymnic material is identical. As regards. 
the second half of the service, the influence of Hagia Sophia is. 
predominant. Both the readings and many hymnic elements of 
its Typicon replace the corresponding ones in the ancient Jerusalem 
tradition. 

Tn contrast to the relative structural stability of the Paschal 
Vigil, the offices of Easter morning show traces of considerable 
evolution over the centuries. Our first task was to determine 
whether or not the weekly Carmeprar Viort was celebrated on 
Easter Sunday. We have shown that this service was probably 
absent at the time of Egeria and of the Armenian Lectionary. It 
would seem that the second Liturgy celebrated at the end of the 
Paschal Vigil was designed to replace this weekly celebration 
on Easter Sunday, inasmuch as it had the some purpose : the 
commemoration of the Resurrection in the place that it occured, 
By the time of GEORG, howover, the Cathedral Vigil is clearly 
present, ‘The samo is true of HS 43. This weekly service was 
eventually added, however, even on Easter Sunday (GEORG and 
HS 43). Our study has shown that the evolution consisted in the 
addition of the Cathedral Vigil rather than in the replacement of 
the socond Liturgy by this Vigil. Although ARM B and GEORG 
suggest the possibility that the second Liturgy gradually disap- 
peared, their omission of this Liturgy seems to stem rather from 
‘the praxis of the local Armenian and Georgian Churches rather 
than from that of Jerusalem itself. HS 43, which represents a 
more faithful witness to this practice, has maintained both second 
Liturgy and Cathedral Vigil. 

‘The ensemble of the earlier documents have nothing to say 
about Owrnos properly so-called. The, service which GEORG 
entitles “Ad Matutinum” is simply the Cathedral Vigil. Only 
in HS 43 do we find what is clearly called, “ Orthros*. The cone- 
rete content of this office, however, presents a problem. While 
the essential elements of Egeria’s weekly Cathedral Vigil are all 
present at the ond of Easter Orthros, a glance at the overall struc- 
ture of the service shows that many of the other normal elements 
are missing: the entire section of nocturnal psalmody and, more 
important, Ps 50 and the Great Doxology, which pertain to the 
morning section. 

‘This discovery led us to the conclusion that the point of depar- 
ture for the elaboration of Easter Orthros in this document was 
not Sunday Orthros but rather the Cathedral Vigil. To this basic 
core was added a series of consecutive elements from monastic 
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Orthros: the Canon, the Exaposteilarion, and the Ainoi. This 
seems to us to be the explanation of the unusual structure of this 
important office, which was to find its way into the Sabba Typicon, 
although the Gospel reading was, paradoxically, lost. 

‘As regards the Mornixe Lirurcy the early documents (ARM 
and GEORG) have the Apostle and Gospel in common but differ 
on the hymniec material. GEORG adds additional readings from 
the Old Testament. By the time of HS 43, however, the cursus 
of readings and most of the hymnic material has been borrowed 
from the Typicon of the Great Church. 

Our research on the Cathedral Liturgy of Jerusalem thus 
helps to explain many aspects of the structure of the Paschal Office 
of Saint Saba, which constitutes the term of our study. Another 
source, however, was of importance: the usages of Hagia 
Sophia of Constantinople, which we studied in the 
second Section. Our study of the Cathedral Liturgy of the capital 
was necessarily limited to the relatively short period covered by 
the available liturgical documents. For this reason our discussion 
of the structure of theso offices was largely descriptive in character. 
We have shown, however, that the most important source of changes 
from the ninth to the eleventh century was the monastic influence 
on the services of the Great Church. "This is evident, for instance, 
in the insertion of the first section of Sabbite Vespers into the 
Paschal Vigil of Hagia Sophia, the reading of Gregory of Nazianzus’ 
Homily during the kiss of peace after Orthros, and the eventual 
adoption of Sabbite Orthros as a whole in the imperial chapel 
according to the description of Pseudo-Kodinos. Other items in 
Pseudo-Kodinos which represent a departure from former practice 
but which do not seem to stem from Palestinian. practice are the 
following : 1) the spreading of laurel leaves during the chanting 
of Ps 81,8 at the Morning Liturgy, and 2) the fact that the emperor 
no longer assists at this Liturgy in Hagia Sophia but rather at 
one celebrated in the palace itself. 

‘The structures used in the Typicon of Hagia Sophia for the 
Vigil and Orthros present no important variation from the usual 
schemas of a Paramone and solemn Orthros as found in this docu- 
ment, save that, in the case of the Vigil, the presence of baptism 
led to the introduction of several proper items, and that the chant- 
ing of Ps 81,8 replaced the usual Alleluia. There is no trace 
of a special Lucernarium as in Jerusalem, although we found what 
might be the trace of such a service following the changing of the 
altar cloths at the sixth hour. In any case. this is no longer con- 
nected with the Vigil. This stability of the Constantinopolitan 
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office stands in obvious contrast to what we found in the Jerusalem. 
tradition. Although this tradition had little influence on the 
structure of the monastic offices, its cursus of readings and certain 
of the variable chants nonetheless made their way not only into 
the Typicon of the Stoudion but also into that of Saint Saba. 

After having studied the sources of later tradition in the first 
two sections, we turned our attention to the monastic tra- 
dition itself in the third section. Although this task entailed 
considerable effort in view of the great number of manuscripts 
consulted, the conclusions of this section were less impressive 
‘than those of the earlier ones, for the simple reason that the liturgy 
we found differed relatively little from the printed Typicon which 
we set as the end of our study. 

Nonetheless, our study of the earlier monastic documents 
(Section Three, Part One) showed that there were sufficient varia 
tions enable us to speak of a first stage in the development of the 
monastic Paschal liturgy. Our study of the later monastic tradi: 
tion (Section Three, Part Two) showed that the documents in 
question conformed more closely to the printed Typicon and thus 
represent a final stage in the development, immediately preceed- 
ing that of the first printed edition. In this Section we studied 
the documents according to their place of origin, attempting to 
find traces of local traditions. Our study showed, however, that, 
for the most part, the various liturgical centers celebrated the 
liturgy in the same way. The few variations from the printed 
‘Typicon are generally found in various manuscripts of all of these 
centers. 

‘We have tried to show that the division of the monastie liturgy 
into the Studite and Sabbite traditions is of limited significance. 
We are dealing, rather, with the evolution of one monastic liturgy. 
At an earlier period, the codification of this liturgy in the Typicon 
of the Stoudion achieved great popularity in the monastic world, 
whereas later it was replaced by that of Sabba. This must not, 
however, cause us to lose sight of the continuity in the historical 
evolution. This continuity is evident in certain documents of a 
transitional nature, as, for example, in the Typicon of Evergetes 
and that of George Mtatsmindeli. 

Our study of Hoy Saturpay Vespers has shown that the 
structure of this office was fixed rather early in the history of the 
monastic liturgy. Even from the time of the Studite documents 
the cursus of OT readings and the proper chants of the Eucharistic 
Liturgy taken from the books of Hagia Sophia were set in the con- 
text of a Palestinian type Vesper service. This earlier monastic 
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tradition differs, however, from the later one in that the Stichera 
used in the first part of the office are poetic compositions proper 
to the day. The later tradition more usually used Stichera taken 
from the Octoechos, thus showing a tendeney to reduce the Vigil 
to the typical Sunday schema, This phenomenon is realized in a 
truly surprising way in HS 43 where the order of normal Vespers 
is continued even beyond the OT readings. This is completely 
contrary to the normal practice of the Sabba Typicon in cases 
where @ Liturgy is celebrated in conjunction with Vespers. 

A further difference between the Studite and Saba traditions 
consists in the fact that the former was in closer contact with the 
capital and made more ample use of its Typicon in the Vigil. 

Our study has made clear that the earlier monastic tradition 
did not join Vespers and Orthros in one continuous celebration, 
In the oldest Studite documents, after the Vigil we find only a 
light wea, after which the brethren returned to their cells to 
rest until the beginning of Orthros. ‘This interval of rest was 
preserved by certain Italo-Greck ‘Typica, However, in the course 
of time an Ivreamprare Ovrice (Compline or Pannychis) was 
added after the meal, Eventually the meal was transferred from 
the refectory to the church, and the intermediate office, which 
followed immediately, was linked with Orthros, thus forming one 
continuous service, 

While we found that the monastic Easter Vigil was relatively 
stable, the ase of OxtHos was quite different. In an earlier 
period the section of the office extending from the Canon to the 
kiss of peace followed the normal structure of Orthros. ‘Two im- 
portant items, Ps 50 and the Great Doxology, had not yet been 
excluded, as was to be the case in the later tradition. Nonethe- 
less, the nocturnal section of the office along with the Cathedral 
Vigil had already disappeared. In their place we find a simple 
entrance from the narthex into the church in silence, ‘This is 
followed by the chanting of verses from Ps 117 with X.A. ‘These 
latter items, however, stand apart from the later tradition by their 
greater simplicity. 

In a later period of the Studite liturgy and in that of Saba, 
Orthros as a whole departs even more from the normal structure 
of this office, both by reason of the great complexity of its first 
part, as well as by the omission of Ps 50 and the Great Doxology 
in the second part. 

Our research has also shown that there are other items where 
we can distinguish between an earlier and later period within the 
Studite tradition itself. First of all, certain manuscripts use 
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proper Stichera in conjunction with Pss 148, 149, and 150 rather 
than the Anastasima found in the later Studite and Sabbite tradi- 
tions, Secondly, in an earlier period of the Studite liturgy the 
psalm verses and Stichera following Ps 150 are not present. ‘The 
silence of the earlier documents seems to be significant on this 
point. In any case, when we begin to find clear indication of 
these items in the later Studite documents, the verses are all taken 
exclusively from Ps 67, and the Troparia used with them all have 
the same metrical structure, ‘The final stage in this evolution 
as represented by the Sabbite tradition shows that two Stichera 
which do not fit the metre of the others have been added and, 
in some cases, a verse from Ps 117 is added to those from Ps 67. 

‘Thus the history of the overall development of Orthros differs 
considerably from that of Vespers. In contrast with this latter 
office where the development was in the direction of an ever gerater 
conformity with the ordinary ordo of Saturday evening Vespers, 
in the case of Orthros we find that the development goes in the 
other direction — towards an office which is further and further 
removed from ordinary festal Orthros. Our study of the Cathedral 
tradition of Jerusalem enables us to recognize in this strange evo- 
lution the influence of this important liturgical center. Tt seems 
Nighy probable that the channel through which these rites made 

way into the Byzantine monastic world was the monastery 
of Saint Sabbe, ‘The monks of this monastery played an important 
role not only in the celebrations of the liturgy in the Anastasis 
but also in the elaboration of the form which this liturgy had in 
the eleventh century. 

We were unfortunately unable to find documents which throw 
any light on a particularly obscure period in the history of the 
liturgy at Sabba itself, the period, namely, extending from the time 
of the Georgian Lectionary to that of the first documents of the 
later Sabba tradition. ‘This period corresponds to the time during 
which the Typicon of the Stoudion was the one most popular in 
use among other monasteries. ‘Thus the liturgy of the monastery 
of Sabba itself remains rather obscure. We have, nonetheless, 
point of reference in the fact that the liturgy of the Stoudion was 
certainly inspired by the contemporary services of Saint Saba. 
In fact, the items of Easter Orthros which even in the earliest 
Studite documents do not fit into the normal schema of this office 
must have come precisely from the direction of Sabba, since there 
seem to have been no precedents for these rites either in the Stu- 
dite tradition itself or in that of Hagia Sophia from which this 
tradition frequently borrowed. Nonetheless, the lack of true 
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Sabbite documents corresponding to this period prevents us from 
determining with greater precision the concrete stages of the Palest- 
inian influence on the Studite liturgy of Easter Orthros, We must 
limit ourselves to the affirmation that this influence consisted in 
at least two different waves, corresponding to the two stages we 
found in the development of the Studite books. 

With the help of certain poetical and musical collections we 
were able to find several traces of even earlier periods in the history 
of monastic usage. ‘They are too few in number and too ill-defined 
to permit us to determine the structure of this earlier office, how- 
ever, and we must be satisfied to call attention to them. 


INDEX OF INCIPITS OF THE EASTER STICHERA 


For convenience sake each manuscript in which the aster Stichera 
are found has been assigned a number in this Index, ‘The following 
list indicates the manuscripts and the numbers corresponding to them. 
‘The symbol ‘“ (NF)” indicates that a given Sticheron is not to be found 
in Fouurent, Initia. 


1- Sin 150 23 - Meas Gr 142 45 - Sin 756 

2- Vatop 322 24- Mess Gr 127 46 - Sin 1097 
3- Vat Gr 2029 25 - Crypt 378 47 - Sin 1216 
4- Ivir 754 26 - Crypt 408 48 - Sin L244 
5-MS 380 27 Crypt 201 49 - Sin 1098 
G- Ath 788 28 - Vat Gr 1517 50 + Mark Gr IE 117 
7 - Tif 222 29- Vat Gr 1537 51 - Mark Gr If 118 
8 - Crypt 300 30 - Lavra P 67 52 - Pat 218 
9 - Crypt 202 31- Lavra P 72 53 - Pat 220 
10 - Vat Pius IT Gr 30 32 - Vatop 1488 54 - Pat 227 
11- Vat Gr 771 33-Lay A 92 55 - Vat Reg Gr 58 
12. Vat Gr 2118, 34- HS 43 56 - Bibl Nat Gr 242 
13 - Mess Gr 110 35 - Sin 1095 57 - Vat Gr 782 
14- Vat Barb Gr 484 36 - Sin 1094 58 - Sin 775 
15 - Mess Gr 115 37 - Sin 1096 59 - Vat Gr 785 

. 16 - Vat Gr 788 38- Lavra A 99 60+ Bibl Nat Gr 261 
17 - Tor 216 39 - Saba 628 61 - Vat Pal Gr 101 
18 - Crypt 401 40 - Sin 736 62- Bibl Nat Gr 263 
19- Crypt 404 41 - Sin 1241 63 - Bibl Nat Gr 260 
20 - Vat Gr 1877 42 - Sin 754 64 - Bibl Nat Gr 246 
21 - Crypt 210 43 - Sin 755 
22 - Crypt 486 44- Sin 1242 


Note: Sticheron 92 ocours in Foutosn, Initia without the initial “1”, 
Which is found in the manuscript itself. 
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*Ayeiaukocig fudpa - 34 
Ayadrdadooay dua & obpavd¢ zat h ym - 8 (NF) 
*Ayadhuaadpeda dyzh ~ 8, 10, 22, 34, 40 

“Ayyehor ouprhoate ... Basasis Zoare - 6, 11, 

*Arpyehat ouprhause ... hing 4 doalpeais - 25 (NP) 

"Ayyehor anipthowre ... kiregg 4 dgalpens - 10, 21 

27, 30, 31, 32, 34, 41, 48, 60, 63 

Al pvpoppca yuvaixes - 1, 8, 11, 12, 16, 22, 28, 31, 32, 35, 
36, 40, 42, 44, 45, 48, 50, 55, 58, 61, 62, 64 

*Anodoure voir - 31 

"Axpa tis vig - 1 

*Avaé Oct ty Buvducwy - 11 

*Avaariatos tusen ... xaprogophawuey ~ 5, 6, 9, 13, 16, 23, 24, 
26, 27, 30, 31, 32, 47, 48, 51, 53, 54, 60 

*Avaariosing hudpa xa haumpwvidduey .. etneucy, ABthool, xal cole 
prootaw huss - 6, 10, 11, 12, 13, 14, 15, 16, 17, 18, 19, 20, 
21, 22, 24, 26, 27, 28, 30, 32, 34, 35, 36, 37, 38, 39, 
40, 41, 42, 44, 45, 48, 50, 51, 52, 54, 55, 56, 57, 58, 59, 
60, G1, 62, 64 

"Avaotkaros fuéoa xal Kaunpuvddier ... cinaper, dBedgol, uerd 
305 mpoghrov Aautd - 30 

*Avdrethas x 705 zhpov Spallog - 31 

Aben 4 rh xed deylar hudpa ~ 31 

Tvaitees pic => wus - 6, 40 

Tovaiizes npdg tov shgov - 8 (NF) 

Acbre dnd ae - 6, 10, 11, 12, 14, 15, 16, 17, 18, 19, 20, 21, 
22, 28, 29, 31, 32, 34, 35, 36, 40, 42, 43, 44, 45, 48, 50, 
55, 56, 68, 61, 62, 64 

Asize 6 ypietdvvyos dade - 31 

Aeire ndvra. th Evy - 31 

*Epactaencey 6 @sd¢ - 11 

"By doy Fy 6 Abyos... aizds dvtorn - 31 

"Ey deri Fy 6 Abyos ... obz05 bBoxlg - 30, 31 

By xf usvlorn =v topzGv tute - 31 

°Ey sh 70d mhoya peyarciirges - 31 

"Riuozedrtoy 6 dyryehoc év tH NOw - 31 

BE nyéodyg Xpwott &x sod pwhuaroc - 11, 30, 31, 34 

*Enkhody th oiunarta yogis - 31, 40, 54 

Bhgpanéadoaey of odpavol - 1, 3, M1, 12, 14, 22, 32 

E’igpd9nze odpavol - 11 


+ 25, 26, 
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*H Baal val xvpla - 8 

“H daunpk rie "Avacticews... huteo efavéretre - 31 

"H daunpe vig "Avaczdorus ... husoa Sroypige: - 31 

SH iv fudpa 205 zd90ug cov - 31 

“H rapévoyog xovarwBia, - 30, 31 

Hbyace +3 gis vig Aounpopépov quspas - 31 

"Bacay Rack 2 aarteby oov tie B6Ens ~ 31 

Tepovoadshy Siby deyla yépeve - 31 

Koorhaase +h Evy ystpag ~ 31 

Méyz 22 pvorhpiov He obxovoulag - 1, 31 

Mupogépot puuaixes + <dgy - 31 

01 odpavol edepaivéa9oany = 11, 31 

Ot oipavol abv roils dyyéhorg - 31 

“Ovnep to ply 4 napiiévoc - 30, 31, 32 

"0 203 Mazpdg ovvdvapyos - 31 

Tldoya topriv toprh yopebowyey - 23, 30, 31, 32 

Tldoya lepiv huiv ofuepov dvaBeBexcar - 5, 6, 8, 10, 11, 12, 
14, 15, 16, 17, 18, 19, 20, 21, 22, 28, 29, 31, 32, 34, 38, 
36, 37, 38, 39, 40, 42, 43, 44, 45, 46, 48, 49, 50, 55, 56, 
57, 58, 59, G1, 62, 64 

Tlécza tepdv ohucpoy uty cote moroig - 31 | 

Téoya xadapripioy - 8, 10, 22, 34, 40 

Tldoze. Kuptov topratéra ... dvtory yap - 31 

Tldaya Kupiov topratéra ... bt Xprotd dvéory ... narious - 31 

Tlécya Kvplov topratére ... 6x Xpiotbs dvéarn .. tov Ddvarrov 
rarhoug - 9, 23, 31, 52, 54 

Tldeya Kuplov dopratice ... Gat Xpravde dvéary... tdv Sdverrov 
cuinebons ~ 31, 48 

Tdaz2. Kuplov topratéres... 821 Xprotds & tdigov - 31 

Téaya Kuglov topratére ... 651 Xprotbs Savdcou xpdros - 31 

Tldoyx. Kupiou topratér ... bot Xpuarde rv 4bqy - 31 

Tléazn Kupiov topzatéro ... intp hud yap éridy - 9, 23, 44, 
48, 52, 54 (NF) 

Técya 6 dyvds tuiv céura Selov apéeyioy - 21, 34, 43 

Tldcya & auvde juiv xéus« t05 cod xat Macpds - 8, 10, 11, 
21, 22, 40 (NF) 

Tidoja 6 duvec x8buza 205 Oeod - 31 . 

Tldcya 6 Xprarbe juiv xeuran - 8, 10, 11, 15, 20, 22, 42 

Tdcza 7) Yeioy Gedyevor - 11 

Tdaya vo paxdgroy - 8, 22, 40 
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INDEX OF INCIPITS OF THE EASTER STICHERA 


Tdoya <b pbya xb wig &86%ou - 31, 41 

Tidaya, +b ceBdowoy gaBed fopriig - 8, 10, 22, 34, 40 

Tldoy 3 repmvdv - 10, 12, 16, 23, 24, 26, 28, 30, 31, 32, 35, 
36, 38, 39, 41, 42, 44, 45, 48, 50, 52, 54, 55, 56, 57, 58, 
59, 61, 62, 6+ 

Tdeza <b yapusooy - 8 (NF) 

Tdoyx sav mor» - 9 (NF) 

Tldéoys. ty quyayv , 80, 31, 32, 41, 44, 48 

Tdoxx yaquocivys tuiv entpave ~ 30, 31, 32 

Tdaya Xprowbs x zépov - 31 

TloS elow at copayides - 31 

T1idag yd» napieving - 31 

Twang yorntig xa woyrods - 31 

Lihuepov dvaorde ex rdgov Xprosbs - 1 

Lhuepov dvéreihev = waxdpiov Mdoxa ~ 31 

Bhuepov kup Yuzdy - 31 

Dhuspoy owryplin 76 xbowy yeyorey ~ 1, 5, 34 

Lhuspov cwrnpla si xbou@ Boog ve - 1, 5, 6, 9% 11, 13, 16, 
22, 23, 24, 26, 27, 30, 31, 32, 41, 44, 47, 48, 51, 52, 53, 
54, 56, 60, 63 

Dhuepov 7 novaeBdowioy Mdoxa - 31, 44 

Lniprdeo niion } utlorg - 31, 41 

Erbger 7H Helo - 11 

Thy xv "Axoorboy dxoéenra - 9 

Tc daurplic nai B84Eou - 6, 9, 11, 16, 22, 23, 24, 26, 30, 
BI, B4, 44, 48, 51, 52, 53, 54, 60, 63 

‘Tig Aapmpogdeo futpac vic eyépoeas - 30, 31 

Th ai8pbzepby Eoxv - 31 

Te Seto Mdaya nal tepdy ual ceBdoioy - 41, 

Td Yeioy Mdoza xah lepdv xal Suouov - 31 

TO paxdgioy Mdoy dvbredev - 31 

Te uscdpioy Tdaya xa Sepxéauioy - 30, 31, 32 

Tov & dyphorrov Darydnov ~ 31 

‘Tay shpov cov Larkp - 8, 40 

Te Tdoxx tudy Int Audv 259% ... e891 - 31 

Td Tidoya fudy onte tay éri0y ... fom tute Emyopdoy - 31 

Ta Tldoya cairo tb udya th Aaumpogépos - 30, 31, 44 

To Moye toico +b pdya te ual aeBdourv - 31 

Td Tdoye robo <b cprcdABiov - 3L 


98 

99 
100 
101 
102 
103 
104 
105 
106 
107 
108 
109 


INDEX OF INCIPITS OF THE EASTER STICHERA 


ToS Seo8eypoves zéqov - 31 
To qudpty rhpuyua - 31 

Tprhucpos dacrés && toh épov - 31 

Taw taprev 4 xopla - 8 (NF) 

ag ixépyov daydoby - 31 

Xalpors % vex Eidy - 1 

*O Saiyaros napaBékou - 31 

“Q Moya Yeiov 31° o5 motois eérapiev - 30, 31 
OQ Méoya péya va tepdy - 11, 31 

“Monee bx Mrzpie dnvdiig npo7 Ades - 31 

“Donen tx napdévov éréy Sng - 31 

"O ginaxes "TovBalov ~ 30, 31, 32, 60 
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Chart A-1 


ARM J GEORG P SABBA (GEORG 8) HS 43 
‘Le jour du samedi, te soir, In magnosabbato, ad vesperas. 
dans la sainte Paques, Cum sol oceiderit, 
(S: Vesperarum hora /L: Ab 
hora decima pulsant ad off- 
cium) 


sexta hora ad vesperarum ea 


Anastasi 


tur vecrapative & marpsderne ov x 
riey Drayubvor korea ele Thy 
“Aylay "Avdoroawy, veo gutxalon 


congrogantur in 
ot muniunt portas, 
(L: et intrant in ecelesiam 


episcopus vel sacerdos eb val Susie) 
conus. Alina populus foria stat 
ft portas muniunt.) 
{L; candelam aecondunt) 
threo processions in the course tribus turibulis tres 
of which there is sung: ing circumount cum si- 
o et ter incenso ineensant. 
(P+ Offic des lumidres & la (among other Psalms) 
Suinto-Anastasis) = 
Vévéque psalmodie... le peau- postea dicunt panimum, 
‘mo CXIL, Antienne Ps, CXII,2 dum: Pa, 12,2 
stichus : v. 1 
et post hace opiscopus. sacer- 
dotibus ot diaconis et ministris 
eeclosine osculi actionem dat. 
(P+ Ensuite Vévéque allume ot episcopus benedicit cande- 
trois cideges et apris lui’ les lam novam et accendunt ean. 
dineros et touto Tassemblée.) delas 
on monte au saint Marty- et aperiunt portas 
m ot I’évéque allume un 
cigrge (P — omits this) val sire Aptows (au) 2 torepwdy 
(ir — Vévequo fait. dabord ‘et postoa incipinnt et cum  Emodey <b ‘Avion Toon by ya 
To Iucernaire) ‘yesperarum canone daprbense. BiNbye durch yoo”. 
cum Ps. 1, totum orant Eeyoy (Susy) ob“ Maxdouog 
.". 
See Hhoonton -clainael* Oba Te“ Kopte bebxpxtn” Fiyos of 
he sung with oxy dvnoriome 
minare ; iluminare (Is. LX,1 tee 
fae eae ae Bisse yer Hovboe wal od 
"ie Baply”, wal ylveran vei- 
Re post ge Daghy intrant Peden 


et les clores aussitét commen- Et illine exeuntes 


Chart A-2 


ARM 


Psaume CXVII, Antienne ibid, 
exvIt2s 


RE 


DINGS (12) 


Pattern of each 
(vorses of Ps. 117)? 


1 
2) 
By 
4) 
5) 


8) 2 Kings 2, 


legon 
prise 
avec genuflex 


Gen 1,1- 3,24 
113 

124 

Yon 1,1 - 411 

1424 - 15,21 
(Tho canticle, Bx 15,1 
iy provided with a refta 
ibid., 1 in Br) 


Ts 60,1-13 
(with non. 
frain in P 
Job 381-28 


riptural ro 
nd Er) 


2 


Jor 31,31-4 
Jos 1,1-19 
Ezek 37,L-14 
Dan 3,1-90 


(J, P, and Er all have two 
non-seriptural refrains) 


GEORG P 


yore alternis vicibus : Ps. 147 
Kverexi et oratio at the altar 


Psalmus 81,1 ibid, v1 
READINGS (12) 
During the readings baptism 


ig administered by the bishop 
or by a priest 
Pattern of each reading : 
lectio 
kverexi et oratio 
(Sadds : cum gonuum flexione) 


4) Jon 11 
8) Ex 13,17 - 15,21 


6) Ts 60,1 
without refrain 


7) Job 38,2 - 

8) 2 Kings 2, 
(S i texte de base hence- 
forth) 

9) Jer 31,31-24 

10) Jos 1,1-19 

11) Bok '37,1-14 


12) Dan 3,1-90 
(No mention ia made of the 
canticle as boing sung.) 


(Bs, 


Pati 


SABBA (GEORG 8) 


St iterum incipiunt 
proiciam 


94,6) 


READIN! 
of each 


Venite 
(sic) 


paalmum cum alleluia, 
Gloria 


Kveroxi et oratio cum 
num flex 


leetio 


‘nuum flexione 


Ex 15,1 fol 
cle : ibid 


Job 38,1.28 
2 Kings 21.2% 


Dan 3,1.90 


exi ot oratio cum ge- 


lowed 
+121 


HS 43 


Prokeimenon : Ps 92,le with 
two Stichoi : 

1: ibid, 1d 

2: ibid., le 


READINGS (15) 
Pattern of each : 


reading 
(called xpognr(eta) 


1) Gen 1,15, 

2) Is 60,1-16 

3) Ex 13,1-11 
Prokeimenon : Ps 26,1b 

Stichos sv, Le 

Jon Let 

Ton 5,10-16 
x 18,20 - 15,19 sung with 

refrain + "HNBiEqs yp 


BedéEasre (v. Ib) 
7) Zeph 3,8-15 


8) 1 Kings 17,2-24 
9) Ts 61,10 - 63,5 
10) 
1) 
12) 2 Kings 4,8.37 
Ts 63,11-64,4 


15) 
from_ verso 
refeain : 
“Tyvetie. wal Srepuboire 
derby ele rods ada 
(v. 57b) 
Inconsation of shrines. Pat: 
riarch after prayer and prost- 
ration enters the tomb and 
brings out the holy fire, from 
which all light their candles. 
Procession to the basiliea (with 
chanting of Pss 64,147, and 
150 with two Stichera), ‘where 
concluded: Ker: 


sung with 


Canticle of Simeon, ey} by 
Patriarch, who then goos to the 
baptistery for baptizms. 


Chart A-3 


EGERIA 


quemadmodum exierint de fon- 
te simul cum episcopo primum. 
ad Anastase ducuntur. Intrat 
episcopus intra cancellos Ana- 
stasis, dieitur unus hymnus, et 
sic facit orationem pro ois, 


ot sic uenit ad ecclesia maio- 
rem cum gis, ubi iuxta con: 
suetudinem omnis populus ui 
gilat, Aguntur ibi quae con- 
suetudinis ost etiam apud nos, 


ot facta oblatione 


fit mista. Et post facta mise 
iarum in ecclesia maiore, 
statim cum hymnis uenitur ad 
Anastasi 


et ibi donno legitur ille lo- 
cus evangolicus rosurrectionis 
fit oratio 

et donuo offeret episeopus sed 
‘totum ad momentum fit prop 
ter populum, no diutius tar- 
detur, et sie iam dimittetur 
populus, Ea autom hora fit 
missa vigiliarum ipsa die qua 
hora et apud nos, 


ARM J 


Et pendant quion dit la bé- 
nédiction, au milieu de Ia 
nuit, In ‘multitude des nou- 
veaux baptisés entront avec 
Vévaque 


ot co canon et exdeuts : 


Ps 64 with verse 2 
as refrain 
T Cor 15,1-11 


Alleluia : Ps. 29,2 


Mt 28,1-20 
Et lk méme on offre Ie sac 
fico 5 


eb apris Ie renvoi, la mémo 
heure de Ia nuit, on fait Pobla- 
tion A Ta Sainte Anastasis de- 
vant Ie saint Golgotha. 
(Bs they enter the Holy 
Anastasis.) 

cb aussitdt on lit & Ie Sainte 
Anastasis : In 19,38 - 20,18 


(oblation) (ef. above) 


Et post hoc introdiucuntur 

baptizati in ecclesiam cum hac 

hypakoi: Qui baptigati estis, 
(Gal 3,27) 


Et post hoo 
‘missae sacrifici 
‘Troparion : Christos surrexit a 
mortuis morte 
Psalmus : Ps 64,2 
stichus ? v. 3 
I Cor. 15 1-11 


ipiunt canonem 


Alleluia: Pa 147,2 of 


Mt 28,1-20 
‘Manuium lotions (eantus) (non- 
scriptural) 
Sanctificatorum (cantus) (non- 
seriptural) 
@ adds: Intrantes ad vigilian 
eanonem non dicunt, Hibram 
tantum legunt quia. gaudero 
oportet hac nocte,) 


AD MATUTINUM 

(L: Confitemini, Ps 117/136 2) 
Evangelicaprokeimeni 
—Ps 43,24; stichus: ibid., 25 
—Ps 101,14; stichus: iid., 2 
—Non scriptural text with sti- 
ebus: Ps 150,1 
‘Jn. 20,1-18 

Orationem facite 
(L: “‘Tractus” two non- 
scriptural chants) 


SABBA (GEORG S) 


‘ot in 3 quippo ceclesiis missue 
sacrificium perficiunt, vos au- 
tem sicut vultis, facite .. 


«in impletiono (Pascha) ad 
matutinum cum omne offi- 
cium absolverint super Sabao 
monumento oseulum datur ab 
omnibus fratribus ad invieem 
per ordinem ab alio post alium 
‘cum genuum flexione. 


BS 43 


val ride invorpége (the pat- 
rinreh) els sav “Ayww Keveray- 


wal dpyera 4 devrovpr lx 
Zeux (nei) ele thy elaod (ov). 
(non-seriptual) Asi. Kovbé- 
wow. *Avel-20(5) Totozrylay XE (ye 
at) "Ooo ele Xpistiv.n."” 
Prokeimenon : Ps, 65,45 
Stich : vs 1y 

Romans 


U1 


*Avel 2b AD mata 
‘Avdors 0 Ochs (ps. 81,8) 
Stich vo 1 
Me 28,1-20 


Severely els =k dex (nonse 
plural) Stichos : Px 79,3be 
dy xb epoivnsy, erg» (non: 
scriptural) 

The Liturgy is complotod by 
the zpuror(a}n(@). Tho pa- 
triarch and the archdeacon go 
to the tomb to celebrate the 
Liturgy of St. James 


Jn 20,1 - 18 road by patriarch, 
Eire th dyin, wade Eunpootey 
Kovowdy Boun Neuro 
"Beriyée On. Wirzh vg aeons 
eg: — dria (dufeoves]: — 
‘The yopoedgot enter tho tomb 
afior the dismissal, in order 
to ineenso and anoint it. Aftor 
all the people have loft the 
church, they lock the doors 
and th church remains closed 
until the patriarch comes down 
feds Baiidos 

(Orthros of HS 43 is studied 
jn connection with the later 


Chart A-4 


ARM J 


‘A Vaube ... on s’assomblo dans 
le méme saint Martyrium et 
ce canon est exéeuté : 


(EGERIA : Proceditur autem 
ipsa die dominiea prima in 
ecclesia maiore, id est ad 
Mareyrium.) 


‘Peoume LXIV, Ant. ibid. v. 2 


Acts Ltd 
Alleluia, Ps. CXLVIT, 12 
(Er ibid., 1) 


Mk 15,42 10,8, 


GEORG $ SABBA (GEORG 8) 


Synaxis 
in Anastasi 


‘Troparion : Unigenitus filius 
ot vorbum_ 


Ps, 117,24 Stichus iid, v. 25 
orl 


Old Testament readings 
(L: Job 21,20-33 in addition 
to tho following) 
Hos 5,13 - 6,3 


Ps 101,20.22 
Ps 92,1 
Ps 67,2 
Mk 16,18 


‘Manuum lotionis (cantus) = 
two non-seriptural ones and 
Ps. 116,12 


Sanctificatorum (cantus) : 

Alleluia, Gloria, aperiamini 

portae!’ Alleluia, Gloria, Al- 

Teluia. (perhaps inspired by 

Ps 24,7-10). 
a.dum Credo dicunt, descen- 
Git sacordos missam celebrans 
et se ponit ad gradum altaris 
et sacerdotes ct diaconi ot 
‘omnis populus oscutum dant ad 
invieem in acie, per ordinem, 
alius. post eum adora. 
tione et genuum flexione. 


Communio: two non-seriptural 


Completiones (7): one non- 
scriptural and Ps 64,5 


Erymypiv sig thy elaodov 

(as at Vigil Liturgy) 

+ drcigows yf 

ertyot els chy elocBov: Xprordg 
flor 


Prokeimenon : Ps 117,24 
Stichos : ibid., 1 


Acti 1114 
Alleluia, Ps, 101,14 


ohn 20,1-17 (read together 
by tho patriarch at the 


opi and tho deacon 
‘at the ambo. 


Dayrpiy ele wh yee: Moye 

icp, Ps 81.8 

“Ave Xepoutody — as ab 
Vigil Liturgy 


proper, dniaBduBioves 
TTreest 


Gospel Readings at 


For the sake of convenience we include i 


Cathedral Vigil according to Bgeria’s account 


EGERIA (XXIV, 9-11) 


Mox autom primus pullus can- 
taverit 


descendit episcopus ot intrat 
tro speluncam ad Anasta- 


dicot psulmum quiewmque de 
prosbyteris et respondent om- 
nes, 


post hoe fit oratio. 


Item dicit psalmum quicum- 
‘que de diaconibus, 


liter fit oratio. 


dicitur ct tortius pealmus a 
quocumque clerico, 


fit et tertio oratio et comme- 
‘moratio omnium, 
.. thiamataria inforuntur intro 
spelunea Anastasis. 


Bt tune ibi stat episcopus intro 
eaneellos, prendet euangelium 
et accodet ad hostium et leget 
resurrectionem Domini episco- 
pus ipso... 


GEORG (741 


Prokeimena evan, ®): 


Omnis spirits Iaudate Deum 
quoniam lux est mundi, vita 
‘et resurrectio. : 
Stichas » Ps’ 150,12 


Jn 20,1-18 
After Gospel : Gloria tibi, Do- 
mine Jesu Christe, Deus noster, 
miserero nobis. (8) 


eee ee 


in HS 43 


chart an outline of the weekly 
d of Easter Orthros in GEORG. 


HS 43 Palm Sunday 
(Papadopoulos-Ker., 10-12) 


After the sixth Odo of the 
Canon and tho Kontakion : 


Ps. 117 


AL verse 20 (Adey 4 wihq od 
Kopioy = Siemot eloedetooveat &y 
ish.) the patriarch, bishops 
‘and priests enter the Anastasis 
‘and go into the tomb. ‘The 
deacons stand outside the tomb. 


Poetic composi- 
tion with Stichos: Ps 144,13 
(The poetio refrain begins with 
Pa, 117,26) 


*Avepdiwoy BY Enaxoverdy): 


Pootie composition inspired by 
Pe 85,8 with Stichos: ibid, 
vei 


(Ps 117,270, 26b with Stichos : 
ibid., v. 1b) 


drx(yordauerat) sa (rr) 
dmordous lov), eH ‘Ayla 
SAvazramig ob delner Ku (punch) 
ve uh wo dyerm, BOS révrore 
dbreroe. (In. 21,14-25) 


SS en ee 


Chart B-2 


‘HS 43 Easter Sunday (198-200) 


(Procession from sekroton to 
‘the Anastasia with lighted 
candles to tho chant of ‘O 
Gpredog oop Kigie and Easter 
Kontakion. 

In narthex: verses of Psa 
67,117 with Xpurric dvdorn 

AL verso 19) (Avoliaé uot 
inag Suamootng..) they on- 
ter the Anastasis. ‘Tho pa- 
triareh and archdeacon go 
into the taphos.) 


AFTER THE AINOI: 
Xpworie dvéorn threo times 
Bhucpov owvenpla 

Deacon : Synapto 

Dk (yes) TH Eeaonord 6 dpyBde 
xoW05 

at 6 Fyos v1 Ps 95,10ab 
Stichos + iil, v. 1 = Sunday 
Orthros Prokeimenon of drt 
tone 


Erep0r traxovortv: 
Ps. 144,13 (to which is addled 
‘tho word. Christ ”) 
Stichos : ibid., v. 136 

Kal ebdic Syn(f) gai Mere: 
‘On 1b gs 26 xsouw val Thy 
Cory nal ry ddoraaey 
Aoutervioe: xb "Avdorn® (t) 
Kepie § Dede woo (Ps 9, v. 33) 
Stichos fot given. 

(= Sunday Orthros Prokei- 
menon of Sth tone) 


During the reading of the 
Gospel which now follows tho 
myrophorai incense continual- 
ly until the end of the Gospel. 
‘They then enter the taphos to 
inconso i within and to anoint 
it, 


Synapte 
Mark 161-8 (= 2nd Re- 
surroction Gospel of Sunday: 
Orthros) read by deacon 
from the door of the taphos 

Aoptoras: Abin zak viv 

Seeand Heothinon ‘Troparion 


HS 43 Easter Woekdas 


ABTER THE AINOI: 
Xpiotbg dvéor, threo times 


trmenaréy 

‘Tuesday, Wednesday, and 

‘Thursday : Sunday morning 

Orthros Prokoimena of tones 

8.4, and 5 

‘Monday, Friday and Saturday: 
various Prokeimena 


Sunday Orthros Resurrection 
Gospels in the following order: 
4,1,7,8,10,11 

Aégx followed by the Sunday 
morning Orthros Heothiion 
‘Troparin corresponding to tho 
above-mentioned Gospels. 


HS 43 Holy Saturday (176-78) 


AFTER THE GREAT DOXO- 
LOGY : 

‘Troparion “0 avvdzev.. 
Synapte 

Yaadon (or) xpele Brdcovor <i deme 
xowth tynpoadey 03 ‘Avion 


kkoimenon of Ist tone 


Exxpov txxxnvoriy” Fyos 8 
Ps 43, v. 27 Stichow: ibid, 
vy. 5 (samo psalm ax Sunday 
morning Orthros prokeimenon 
of 4th tone) 


Te adc xpouelucvoy toe 8: 
Pa 43, v. 27 Stichos ibid. 
y¥. 2 | = Sunday morning 
Orthros Prokeimenon of 4th 
tone 

Block of OT-NT non-Gospel 
readings borrowed from. the 
Constantinopolitan curs. Ale 
Teluia with verses of Ps. 67 


‘Me 27,62-66 


Stichera with Stichoi : 
‘a) Ps 79,3 
b) Ps 11,6¢ 


HS 43 Monday-Thursday of 
Holy Week 
‘Mon 40-41; Tues 58-59 
Wed: 74-75; Thur: 94-95) 


Great Doxology as fur ax 
“cote yenboxavat oe”. 


Prokoimenon 


‘Two or threo non-Gospel 
readings 


Gospel 
Karakiaooy Kip... 


Chart B-3 


EGERIA 


s-exit episeopus ot ducitur 
‘cum ymnis ad crucem et omnis 
populus cum itlo 


‘bi denuo dicitur unus psalmus 


ot ft oratio 


Ttom benedicit fidelos ot fit 
issn... 


HS 43 Palm_Sunday 


Kat eb8ig deri ext tb “Aywv 
Kpavioy gandorres aniyypin Fizov 
waylon 8 Dhuepon Hh xdets. 


‘Tho patriarch gos up to 
Golgotha to incense. 


Meanwhile, tho protopriest and 
the clergy’ who remain below 
sing: Ps 198,2 Stichos : ibid, 
v8 


When the patriarch deseonds, 
Ps 50 is bogun. Then... 


rapaurbex Der ext thy ‘Ayla 
"Avkoraaty. 


‘The chanters go around tho 
tomb into choir where thoy 
‘complete the last threo Odes 
of the Canon. Meanwhile, 
patriarch and clergy go to the 
Karnyosueva until the Apolysis. 


CHART 


General Outline of the Paschal Service at Hagia Sophia 
of Constantinople According to the Principal Documents 


Chart C-1 

TYPICA H and P DRES Prophetologia Tiflis Synaxarion 
(Mateos, Typicon IL, pp. $4.95) (Dmitrievskij, Dremneifie;  (Hoeg and Zuntz, Prophetolo- 

pages indicated below) _gium Fasciculum 5, pp. 433-97) 

HOLY SATURDAY HOLY SATURDAY HOLY SATURDAY HOLY SATURDAY 
At the sixth hour, the em- (game ceremonies described in At the sixth hour, the emperor 
peror changes the altar cloth greatest detail on pp. 142-43, comes down and’ changes the 
of the Holy Table, and the 158-160.) (altar) cloths. 


patriarch incenses the church. 


‘The church is then opened. (The following is based on 
Dmitrievskij's paraphraso of 
tho manuscript, pp. 160-64). 
In the ovening .. “"Whon it i time, those des 
‘ined for baptism como through 
the narthex to the royal doors. 
At tho timo of their prayers, 
‘tho readers. coming boforo the 


second) "EBoqae 
Bégioi2). When tho aubdea- 
cons draw the veils from the 
baldiichin and reveal tho Holy 
Tablo the Liturgy begin.” 


there ia no proanagnosis. 
Tho three Antiphons : 


Kxivoy Kipie (Ps 85) 
variable pealmody: 


Bee eatecte PeAG Rofrains are given for Ps 140: At the time of the chanting 
of Ps 140, tho patriarch and 
Vt Sin 9: Tip aurhgeén oo tho priests chango to black 
Eyspaw Bokixousy, pOdvdpore. vestments, 
xpel a0die 
Sin 1d = a8" oirug wig Oxco- 
yon ele Tygon a clea Bea wa 
Yn yes, wh 2! Bk by dad 
ouer (sie) = 95s. 
Without incense At tho time of 3s Bagby 
they enter tho sanctuary. 


Entrance of the patriarch and 
priests with the Gospol, the 
great thurible, and three ma- 


noualia. 
‘They come to the throne, yevaDar chy dye xa98Bpav After the Aéix they go to 
the throne. 
Prokeimenon : Ps 65,4 ‘The Prokeimenon is sung. 
Stichoi : (text not specified) 


Pgh onl yg 


After the first reading the 
patriarch goos to the great 
baptistery, 


‘and changes to a white sticha- 
rion, 


He comes to the font, 
incensos threo times encircling 
tho font, accompanied by the 
deacons, 


(Order of baptism) 


‘Meanwhile in the ehureh : 
Ts 60,1-16 
Wx 121-11 

Prokeimenon : Ps 26,la 


Btichoi : 1) ibid., v. Ib 
2) ibid, v. 8 

Jon 141 -4,11 

Tos 5,10 - 15, 


Ex 13,20 -14,31 
Deacon : Lople. 


Chanter entones the verses of 
the Ode of Exodus (15,1-18). 
‘Verso one is chanted as refrain, 


DRES 


‘Tho patriarch places the Gos- 
pel on the throne and accom- 
Panied by manouslia goes 
through the skeuophylakion to 
‘the great Baptistery. In his 
‘absence from the church he is 
replaced by the second of the 
priests, 


‘Tho patriarch changes to a 
white sticharion &y 15 dvortoq 
obschyar, 


Ho inconses both fonts, the 
fone for men and the one for 
women, 


He 
candle. 


losses ther with 


(Order of baptiam) 


Not  deseribod 
Dmitriovakij 


in detail by 


Grottaferrata Tg 1 


(in Goar, i 
pp. 201-292) 


Prophetologia 


AL this point only V mentions 
the patriarch’s going to baptize 
and that only briefly. 


All Mss. have this Prokeimenon 
(with only one Stichos) save 
Sin 8 which has Ps 92, v, la 
Stichos : ibid. 1b 


Jon 141+ 4,11 
os 5,10 - 15 

Ex 13,20- 14,31 

mentioned only by Sin 9, 
Sin 247 which have here 
Blpfy Sot, Login and Tpéo- 
ous as at tho Gospel. 


V, a2, Sin 143 have only 
second half of verse one as 


refrain 
"Evbékos vip BeBifaora, 


‘Tiftis Synaxarion 


After the first reading the 
patriarch leaves to baptize, 


Abin xa law nepiooiy 
Zeph 3,815, 


If the baptisms are finished 
by this time, all the other 
readings of the OT aro omitted 
save Daniel, 
(Note: Dmitrievskij also men- 
tions this prescription in con- 
nection with Dres.) 

T Kings 17,8-24 

Ia 61,10 - 63,5 


Gon 221-18 


Prokeimenon : Ps. 92,1a 
Stichoi : 1) ibid. 


Is 63,11 64,4 
Jer 31,31-34 
Dan 3,1-51 


Ode of Daniel : 
Chanter : Dan 3,578 

People: ibid, 57 

‘Tho entire ode is chanted with 
verse 57b as refrain. It is 
sung, however, only until the 
patriarch arrives with the 
hewly baptized. During tho 
‘de, the priests come down 
from the throne and change 
to white sticharia. 


Prophetologia 


V and d2 do not have the 
refrain after every verse. 


Zeph 3,8-15 


‘There is no reference to this 
in the Prophetologia. 


I Kings 17,8-24 
Ts 61,10-62,5 
Sin $+ Prokoimenon Ps 46,7 
Stichos: v. 1 
Gon 221-18 
Non of the Prophetologia in- 
dicate @ Prokeimenon in this 
place, Sin 8 has this samo 
Prokeimenon, howover, after 
the third reading, while R has 
it before the 13th. 

0 


Jor 31,31-34 
Bib. Nat. ‘Greo 273 (Rahifs, 
P. 185) along with 8 143 and 
R add verses 52-56 to this 
reading. 


repeated only 
after every two verses, for the 
‘most part. 

V, d2, Sin 9, 242: Both priests 
and deacons come down to 
change. 


Note: The Prophetologia do 
not deseribe the baptismal 
service nor the conferring of 
myron which follows. 


‘Tifis Synaxarion 


When the cantors begin the 
eanticle, tho priests leave the 
sanctuary and go to the dia- 
conikon and change to white 
vestments. Afterwards they 
make the entrance with the 
patriarch and the newly-bap- 
tized. 


Chart C-4 


TYPICA H and P 


As tho patriarch confers My- 
ron, 


the leader of tho first choir 
sings: "Once els Xetorv 

(Gal 3,27) 

P = Po 92 is sung in its enti- 
rely with tho end of this 
vorwo as a roftain: Xeioriv 
Bebionade, "Aayaita. 


When the patriarch goos with 
tho nowly baptized ele chy 
B'elooBov, the leader of the 
second choir chants: Ps 31,1 
with tho Stichos : ibid, v. 2. 
(The Prophotologia refer to 
this chant a8 a Prokeimenon.) 


DRES 


After the baptism, the pa- 
triarch and the newly baptized 
go to St. Peter's, where ho 
confers Myron. ‘This is doso- 
ribed in more detail than in 
Hand P. 


Gal 3,27 is sung. Dmitrievskij 
does not describe the chant in 
dotail, 


‘The patriarch washes his hands 
puts on the omophorion, then 
bogins the ‘order of ‘usual 
Sunday Vespers of the first 
tone.” In place of Oeoréxe 
xpdive, alge thoro is sung 
ToS doo apeayiadévras. After 
tho Prokeimenon all the priost 
celobrants (dpyovees) do rove- 
rence to the patriarch and 
cehango to white vestments. 


‘The leader of the second choir 
ech xayisloy xal gedasvion 
‘wealking before the patriarch 
sings Pe 31,1 with Stic! 
(not specified by Dm 

‘The other chanters who ac: 
company him sing along. 


Grottaferrata PB 1 


He then goes to St. Peter's 
where he confors Myron. This 
is described in somo detail. 


‘The chanters sing Gal 3,27. 
No mention is made of tho 


‘accompanying psalm verses. 


‘Tho patriarch singing along 
with the orphans the Mxeéeiot 
Sy agébraxy (Ps 31,1) comes 

the newly baptized elg 
clootov for the Liturgy. (Grott. 
Ta 1 ends here). 


PROPHETOLOGIA 


V : ‘The chanter accompanying 
tho nowly baptized enter, 
‘coming from St. Peter's, 

ing the Prokeimenon : Ps 81,1. 
(cf. text for other manu: 
seripta) 


Tiflis Synaxarion 


‘At tho time of the entrance 
into the sanctuary, tho can- 
tors sing: Ps 31,1. 


Chart €-5 


‘TYPICA H and P 


When the patriarch enters 
the chanter sings 

Stichos 2: Ps 31, Sed. When 
they arrive near the ambo tho 
chanter in the ambo dosconds 
and tho chanter of Ps 31 
romoves his phelonion and 
ascends the ambo to continuo 
the psalm, 


When the patriarch comes ele 
ods boos ruddwes he pro- 
strates threo times (P_ docs 
not havo “three times ") 
then enters. 


12 bishops with omophoria 
enter with the patriarch into 
tho sanctuary (he by the 
contral doors, they by the 
side ones). 

‘They all go up to the throne. 
Tho others come into the 
sanctuary after the dismissal 
following thy 
(This last entry is not in P). 


Whon tho patriarch has entered. 
tho sanctuary, the archdeacon 
gives a sign’ to the cantor, 
who then sings the perisse 
‘and descends. 


‘There is no prayer, and the 
Antiphons are not ‘sung. 


Instead of the Trisagion there 
is sung Gal 3,27. 


‘Theo is no Prokeimenon. 


Rom 6,3-11 


DRES 


‘Tho subdeacon domesticos 
spreads @ rug on the threshold 
of the royal doors. The pa- 
triarch prostrates three times 
upon it. He then blesses with 
the candle and reads the prayer 
of the entrance. He enters 
with the Gospel and uavoualeay 
Oy gotioudrev. 


Subtantially the same infor- 
mation is given here, 


‘The archdeacon makes a sign 
to tho chanter on the ambo 
who then begins Gal 3,27. 


Prophetologia 


V: ‘Tho chanter sings the s0- 
cond Stichos (Ps 31, v. 50) 
ls sis dpvieas nila. 

‘At the ambo ho sings the 
third Stichos (ibid., v. 5d). 
He then goes up to the ambo 
‘and the other chanter comes 
down, 


V and di 
tre dxopipes 6 Yineng thy me 
praciy, eloodiver 6 marprdpyns 
PovBiort werk cod ebeyyenlon vat 
avoumioy (werk val sv 
farrodveun Bixeinoy al 
weoparioray Aevpewuoveireo). 
‘Tho words betwoen_parenthe- 
sea are added by V. 


Sin 7 and F indicate the 
prayer of the Trisagion. V, 
2, Sin 9 and 247: Tho chan 
ters go to the ambo and sing 
Gal 3,27. 


‘Only Sin 7 indicates a Pro- 
keimenon : Ps 26,1b ; Stichos : 
ibid., v. Ie 


Rom 6,3-11 


Tiflis Synaxarion 


When tho patriarch arrives at 
the great doors, he genuflocts 
and Ps 31,5¢ is sung. 

After the entrance all takes 
place as was written above. 


Chart €-6 


TYPICA H and P 


In placo of the Alleluia there 
is sung: Ps 81,8 with these 
Sticho + 

1) ibid, vo 1 

2) ibid, vv. 2.3 

3) ibid, vv. 5-7 


Mb 28,1-20 
Chorubikon 


‘Tho ancient Koinonikon : 
Pa 148,1 

Tho now: "Benton 

(poetic composition ins 

by Ps 77,05) 


If there are no baptisms, 
Gol 3,27 is sung immediately 
after tho Daniel canticlo. Ps 
31,1 is sung ax the Pro 
ménon, and there is only one 
Stichos. 


ORTHROS 
Ast Antiphon : Pas 3, 62, 133 


3 Antiphons of the “Auduov. 
‘Two Stichoi before the en. 
trance of the cantors, there 
is sung three times in the 
narthex the ‘Troparion : 

Bopdowuuins ve vrlotwe.. 


Entraneo of ehanters 


DRES 


Dmitriowskij does not specify 


“As tho psalm ia being sung, 
all stand at their places. Aftor. 
‘wards they sit down. At this 
time, the 705 oxevoguraxloy 
yaerouddeint standing near tho 
Holy Table take away the 
plain covering whieh lies on 
top of it, thus revealing the 
golden one underneath.” 


not montionned by Dmitrioy- 
skij 


‘Tho patriarch is accompanied 

to his residence by three dea- 

cons with candles. The Tropa- 

rion ToS 2i009 oppayiebbrrog 
‘sung on tho way. 


Dmitriovskij does not treat 
of Orthros proper. 


Prophetologia 


Y, a3, Fs 
‘The third Stichos consists of 
Ps 81, vv. 4-7. 

Y, d2, 89 and 245, R add: 
‘Verse 8 is ropeated as porisse. 


Sin 9 and 247 add: 
“As this is being sung, the 
white cloth spread on the 
Holy Table is taken away by 
‘the deacons. It was handed 
down by the holy Fathers that 
this be done as a symbol of the 
stone which was rolled away 
from tho door of the tomb, 
which was the begining of 
life.” 


Mt 28,1-20 
‘only specified by Z 190 


Only the new Koinonikon is 
given. 


‘The only roference to Orthros 
in the Prophetologia is in F 
which indicates the ‘Troparion 
for Ps 50. 


Constantine Porphyogenitus’ 
Book of Ceremonies 
(Vogt, ‘Texte I, pp. 171-7) 


(Tho omperor assists at the 
Liturgy in the church of 
@igns.) 


“As the chanter is about: to 
begin Ps 81,8 tho cubicularii 
hold tho veils which are on 
the outside of the golden veil, 
and when the psalm is begun, 
they immediately draw aside 

jth one movement the outer 
veils and the golden ones alone 
remain. " 


For the beginning of Orthros 
in tho Tiflis Synaxarion, ef. 
the text. 


Pseudo-Kodinos’ 
Traité des offices 
(Verpoaux, pp. 231-82) 


(The emperor assists at tho 
Liturgy from within the palaco 
in some room which he him- 
‘self chosos.) 


* During Ps. 81,8 three readers 
bring laurel leaves from tho 
church and spread them be- 
fore the emporer. Pages take 
‘somo of these and bring thom 
to the trikdinon, ” 


For Orthros in Psoudo-Kodi- 
nos ef, the text. 


Chart C-7 


‘TYPICA H and P 


Canticle ‘of Daniel (3,57-88) 

Pealm 50 with the troparion + 

Bhaseow owrrpi weed 
‘similar to one sung. at 
Sunday Orthros_ after the 
Great Doxology, but shorter 
and with a different ending.) 


_Thore are no further indica. 
tions for Easter day, but the 
ordinary festal Orthros would 
have concluded with the fol- 
lowing clomonts : 

Pas 148, 149, 150 (of. Mateos, 
‘Typicon, I, p. XXL) 

Groat Doxology 

‘Trisagion 

Gospel reading 

Litanion 

Dismissal 


After Orthros, there is a Pro- 
fanagnosis from the Apostle. 


DRES 


(Tho following is from tho 
Greok text provided by Dmit- 
iovskijy Drevniedic, pp. 165-67) 


After Orthros, the patriarch 
goes to the patriarchate, He 
incenses and exchanges the 
kkies of peaco in the small s0- 
eroton with thoso of the, cubi- 
bulum, and in tho great se 
creton with 12 deacons, 12 
functionaries of tho secreton, 
the motropolitans, archbishops, 
and 12 priests. After the kiss 
of peace, cach group goes to 
stand in its proper placo and 
the chartophylax reads "Avs 
ioews tyutsa (probably the 
Sermon of Gregory of Nazian: 
mus for Easter. of. MG 33, 
395-402). 

‘The patriarch sends word to 
the palsco that the Liturgy 
is about to begin 

After the reading all stand 
to sing Bl 2092 Em to the 
patriarch then sit again. Tho 
reader receives a coin from 
the patriarch. 

The Liturgy is begun by the 
Beueepesavees. 


Prophetologia 


F: 

Psalm 50 with the Troparion 

Shuseoy owrnpla 7 xboud. 
(tho one in current uso 
after the Great Doxology 
of Orthros on Sundays) 


Chart €-8 


‘TYPICA H and P 


LITURGY 
Antiphons 


1) Ps 65 with two alternating 
refrains + 


Tals mpeofetang sie Ocarina»... 
Tats npeapetang civ “Aylow ao... 


2) Ps 66 with refrain 
Zooor jude... dort 
“0 Mowoyevis 


3) Ps 67 with refrain : 
Xpiorbs dvdary.. 


elaodeler, xiv axlyon roieov 2 
‘ov: Ps 67,27 


DRES 


(Tho following based on the 
Groek text provided by Dmit- 
riovakij, Drev., pg. 168) 

‘The patriarch goes to mect the 
‘emporer in the narthex. ‘The 
femporer grvets the patriarch 
‘and kisses the Gospel. Hand 
in hand GaBéuev sis xexpbe 
Baspwv) thoy go to Royal 
doors. 


Pa 67,27 


Motropolitans in the sanctuary 
meet the emperor at the Holy 
doors. He enters and vene- 
rates various sacred objects. 
His gfun is sung by the exre- 
paw. ‘The emporer places a 
purso on the altar, then. goos 
with the patriarch to. the 
seater. Ho incenses. Ho 
then, goos to the mitatorion 
and “signs with a torch where 
the holy nails are kept.” ‘The 
patriarch retums to the sanc- 
‘tuary. A signal is given to the 
chanters who begin AéEx.. 


Kontakion : BL xal xpbe cigar 
wasps. 


Prophetologia 


V, d2 and F alone treat of 
‘the Liturgy. 


Antiphons — same material as 
in the Typica save that the 
Stichoi are specified as fol- 
Tows : 


1) 1 - Ps 65, v. 1b Only the 
firet refrain is indicated. 
2 - ibid, v. 2 

+ ibid, v3 

+ ibid, v4 


1. Ps 66, v. 20 
2 - ibid, v. Bb 
3 - wid, v. 3 
4 ibid, v. 4 


+ Ps 67, v. 2 
+ ibid, v. 2b 


ibid., v. 3e-4a 


Ata sab vin. 
YV, d2: Kontakion : Bt xxl & 


F: Siuspov covrpia as at 
Sunday Orthros. 


Chart C-9 - 


‘TYPICA H and P DRES 
Instead of tho Trisagion, there Immediately, instoad of the 
is sung: Gal 3,27. ‘Trisagion, there is sung: Gal 

3,27, 
Prokeimenon : Ps. 117,26 Dmitrievskij does not 
1) ibid., v. 1 treat of this 
a) a section, 
Acts 1,18 
Stichoi : 
1) Ps 101,14 
2) ibid., vv. 20b-21 
TYPICON 1 TYPICON P 
Jn LAT Jn 11-17 


read first in Latin by a deacon read first by deacon in Latin 
Arobileacon : Eopla 
cloner 8 masetdoyns Patriarch : Elon, ntow. 
"Be 205 ark "los 
Dencon ; Eoglx, mpéaxauev Archdeacon : Eoplx, xpbayaiiey 


‘Tho patriarch reads the Gospel 
from the throno. 


‘Tho deacon reads it from tho ‘Tho Grock deacon from the 


ambo <pawsepev. ambo Expuvet xpiiuv sk deybe 
neva ind coi manptdoyon.. 
At the end: Archdeacon: not in P 
Eopla, Bot 
TYPICA H and P DRES 

‘Tho Cherubikon is sung three not deseribod 

times, by 
Dmitrievakej. 


‘The Koinonikon : Edy Xpioves 


same as H-P 


Acts 11-8 


Alleluia : Stichoi : 
1) Bs 101,14 
2) iid., vv. 20-21 


DRES 


Jn L117 
read first by deacon in Latin 


Latin deacon : Zogia 


Archdeacon : Logix, mpbazoyey 


‘The patriarch reads tho Gospel 
from the throne facing the 
people. 


‘The sukkelarios or somo other 
reads it from the ambo. 


‘At the end, the Archdeacon 
exclaims : Eogiz, dp8ol 


‘He then descends from the 
ambo. 


PROPHETOLOGIA 


not mentioned 


same as H-P 


Prophotologion V 


Jn 11-17 
read first by deacon in Latin 


Archdeacon : Ev sola xpbo- 
eer. 


Patriarch : Blpiyy, not 
"Bx 08 wath Todwny... 


Archdeacon: "Ey oopla xpba 
zeus. 

‘The patriarch reads the Gospol 
from the throne, 


‘The deacon reads it from the 
ambo. 


eeu ow Se 


me 


Sin 150 


ESdormuém 4 Base 
Dela. 


Pator, Synapto, Ist 
Orthros prayer 


X. A, onvo by pr 
‘and once by assist. 
ants 


XA. by priest and 
people as they enter 


Ps 117, Stichoi 


Hypotyposis-Vatop. 
322 


Aéke 2H ‘Ayl. 


X. A. by tho priest 
and the people as 
they enter 


X.A. thrice by people 


Ps. 117, Stichoi 


CHART D 


‘The Beginning of Orthros in the Studite Documents 


MS 380 ‘Hypotyposis-Vat Ge Athens 788 


Khristos voskrese. 
by tho assistants as 
they enter. 


entrance i 


Khristos voskroso... _X. A. thrice by priest - 
thrice by assistants, and thrice by. people: 


Ps 117, Stichoi Ps. 117, Stichoi = 


= Synapte 


Crypt 404 


different groups of 
tho brothren 


Ps. 117, Stichoi 


Doors opened, Canon 
is bogun 


entrance in 


lence 


X. A. thrice by priest 
‘and thrice by people 


Ps. 117, Stichoi 


Synapte 


Vat Gr 1609, 


Aka rH ‘Ayla. 


entrance in silence 


XX. A. thrice by priest 
and thrice by people 


Ps. 117, Stichoi 


Synapte 
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